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Preface 


Several factors have dissuaded translators from attempting a complete 
English version of the Mozi. These include a perception of the work as one 
of low literary value and rather uninteresting content, and of Mo Zi himself 
as a not particularly significant figure in early Chinese philosophy. There 
are also the recognised difficulties in two of the five sections of the work, 
those on “dialectics” and defence, due to textual degradation and problems 
of arrangement. A great deal of work has, however, been done on these 
chapters since Forke produced his almost complete German translation of 
the Mozi more than eighty years ago. Further, whilst the style of the core 
essays may be, to a degree, formulaic and repetitive, this is likely to have 
been for a purpose and should not be allowed to deflect attention from 
what is, in fact, a content of undoubted philosophical substance, and 
methods of presentation and argumentation which were quite novel in the 
context of the more common compilations of gnomic utterances and 
edifying anecdotes. 

Fortunately things have changed in recent times. There is now an 
increasing awareness of how significant Mo Zi was as a philosopher, and 
how important the school of Mohism was in the dynamic of pre-Han 
philosophy. Also, among what might be called the second wave of Chinese 
studies on the Mozi, there was a move away from the focus of the first, text- 
critical wave to more content-oriented studies. There have been several 
fairly recent detailed studies, in both Chinese and English, of the two 
difficult sections referred to above. Also, scattered over the past eighty 
years, there have been three partial English translations, those of Mei 
(1929), Watson (1963), and Ivanhoe (2001). Details of these and other 
relevant works are given in the Introduction and in the Bibliography. 

One might say, then, that circumstances were propitious for the 
attempt at a complete translation. In fact, I came to such an attempt via a 
somewhat circuitous route, beginning with an interest in the so-called 
School of Names (Mingjia 442€) and then moving on to a consideration of 
the interaction between the prominent members of this school, particularly 
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Hui Shi and Gongsun Long, and the Later Mohists. It soon became clear 
that a proper understanding of the Later Mohists was dependent upon a 
detailed knowledge of the "core" doctrines of the earlier Mohists. The 
attempt to achieve this consolidated my own recognition of the intrinsic 
interest of Mohist philosophy and the importance of Mohism as a school, 
and has resulted in the present work. 

Having decided to go ahead with a translation of the complete work, 
the next step was to decide on a format, particularly with respect to the 
inclusion of the Chinese text. This presented something of a problem given 
that I foresaw at least two distinct groups of potential readers. First, there 
would be those whose interest lay solely in the philosophical content. For 
such people the Chinese text might be seen as an unnecessary component, 
making the work unduly long and possibly acting as a diversion. Footnotes 
relating largely to textual issues would compound the problem. Second, 
there would be those interested in the work as an example of early Chinese 
philosophical literature and who were proficient in both languages. This 
group might also be interested in how the translation was arrived at, and the 
areas of particular difficulty, both textual and interpretative. I decided on a 
compromise in an effort to satisfy both groups. Therefore the full Chinese 
text is included but hopefully set out in such a way that the English 
translation can be conveniently read without reference to the Chinese. 
Also, the footnotes have been kept brief with reference being made to 
sources which provide more detailed information on the whys and 
wherefores of a particular textual emendation or interpretation. An 
exception is made in the two difficult sections referred to previously where 
a commentary has been added. In the “dialectical” chapters especially, this 
could be useful to both groups of readers insofar as interpretative issues are 
considered as well as textual problems. 

Of course, in a work such as this, there are inevitably compromises and 
shortcomings, although my hope is that, as a result of multiple revisions, 
particularly those giving attention to the very helpful comments and 
criticisms of the several readers from The Chinese University Press of 
Hong Kong and Columbia University Press, most of the shortcomings, at 
least, have been eliminated. Some of the compromises do, however, 
remain, dictated for the most part by a perceived need to keep the work 
within reasonable limits of length. First, there is a relative lack of attention 
to modern studies of a secondary nature, both Chinese and non-Chinese. In 
my view, to do justice to such scholarship would require considerable 
expansion of what is already a very long work and in some respects would 


Preface xiii 


detract from the clear presentation of the original work. In fact, I think 
Mei's solution was the best one, providing a volume of translation with a 
fairly brief introduction and a separate volume devoted to Mohist thought 
more generally. However, I have, in the Introduction, aimed to refer to at 
least the more important secondary studies but their treatment is far from 
exhaustive. Second, there is the issue of the footnotes, which I have 
endeavoured to restrict as far as possible whilst still attempting to achieve 
the two aims of providing information about people, places, and other 
works being referred to, and considering textual emendations and 
variations in interpretation by different commentators. As one reader 
pointed out with respect to the latter, more attention could have been given 
to the reasons why a particular emendation or interpretation was chosen 
over other alternatives. Attention to such matters would, I think, have led 
to an “overload” of footnotes. The compromise has been to give references 
to commentaries in which the particular issue is discussed in greater detail. 
Third, I would have liked to retain the commentary which I originally had 
in the “core” doctrines section which was a place where analytical studies 
could be referred to. Again, constraints of space resulted in this being 
excised despite the encouragement of some readers to retain it. Lastly, in 
this brief mea culpa section, I should say I regret the lack of references to 
Japanese literature. For several reasons, which I shall not elaborate on here, 
they have not been included. 

Something should also be said about certain important and recurring 
terms, some of which I have rendered in ways which modern scholars 
might find exceptionable. Many of the terminological issues have been 
addressed, albeit briefly, either in the Introduction or the notes and 
comments, but I shall add a few remarks here. For the terms yi 3& and 
ren 仁 I have retained the rather old-fashioned English equivalents of 
“righteousness” and “benevolence” (Hansen speaks of the former as 
prudish and religious), although in certain places yi is rendered differently 
where the context clearly demands it. I accept that there are objections to 
these renderings but remain unconvinced that any of the proposed 
alternatives are unequivocally better. In addition, if the old terms are 
retained, there should be no doubt about which Chinese terms are being 
translated. Two other important pairs, which may also be seen as a pair of 
pairs, are ai 去 /wu z& and li 利 /hai 害 . I have retained “love” for the first 
despite the arguments for a less romantic and emotionally charged term 
for ai, and something that does not carry the Confucian pejorative 
connotations of “benefit” for li (for example, Hansen's “utility”). Hou JF 
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and bo 薄 presented some difficulty, particularly in the “Daqu” (Mozi 44). 
I have opted for “thick” and “thin” based on the suggestion of one of the 
readers, these being terms which now see some use in philosophical 
writing in English, but there are many places where a different rendering is 
called for, especially when hou is used alone. There are also difficulties 
with jian 3f and bie ll. For reasons which are considered elsewhere, I have 
stayed with “universal” for the former and “partial” or “discriminatory” for 
the latter. One of the values of the “dialectical” chapters is that these and 
other terms are defined in them or form part of other definitions or 
explanations. 

Clearly no work of this sort comes to completion without considerable 
assistance from a number of people. It gives me particular pleasure to 
acknowledge such help, both general with respect to my Chinese studies 
over the past four decades and specific in relation to this work. In the first 
group I must start with Wang Yachun + 424, to whom this book is 
dedicated and who was my teacher for more than twenty years before I 
moved from Sydney to my present rather remote abode in 1999. It was she 
who gave me my first copies of the Mozi which she brought back from 
Beijing after we had enjoyed several discussions on the importance of the 
philosopher. It is a great regret that I did not have her continuing help and 
instruction as I was preparing the translation. For my formal teaching I am 
indebted to Phillip Lee, now at the University of New South Wales, and to 
the late A. R. Davis and the members of his excellent department at Sydney 
University where I was a part-time student for over a decade. For me the 
Department of Oriental Studies (later East Asian Studies) represented 
everything that was good about an academic department and I shall always 
be very appreciative of the teaching I received there and the opportunity to 
slip away intermittently from my very demanding "other life" and immerse 
myself in the somewhat esoteric world of ancient Chinese literature. Two 
members of the department whom I would like to mention specifically 
are the late Agnes Stefanowska and Mabel Lee, the former particularly in 
that, amongst other things, she supervised my Ph.D. thesis on Gu Yanwu 
who was, of course, a fundamental influence on the Qing scholars who 
"resuscitated" the Mozi and began the series of studies which have made 
the present translation possible. More recently, I owe a considerable debt 
of gratitude to Geoffrey Lloyd for his criticism and encouragement with 
regard to my studies of the Later Mohists and who, with Christopher 
Cullen and Susan Bennett, organised a most stimulating and productive (at 
least for me!) workshop on my translations of the “dialectical chapters" 
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and related Mingjia texts at the Needham Research Institute in the summer 
of 2002. I am also grateful to Chung-ying Cheng and Gu Linyu of the 
Journal of Chinese Philosophy for publishing some of this material and for 
their helpful suggestions in preparing the manuscripts. Mention has already 
been made of the readers from the two presses, The Chinese University 
Press of Hong Kong and Columbia University Press, who made numerous 
suggestions and criticisms, attention to which has greatly improved the 
work. They, of course, remain anonymous but not so the actual editors, 
Steven Luk, Tse Wai-keung, and Jennifer Crewe to whom I am especially 
grateful. In working on the defence chapters I am grateful for the help of 
Ian McGaw, Christa Springer, and Maria Flutsch in comparing Forke’s 
translation of this difficult material with my own. Further thanks are given 
to Maria for her collaboration in preparing a bibliography of Japanese 
materials which, for a number of reasons, was not used. Finally, I would 
like to thank two friends, Barry Hill and Susan Collis, who have 
contributed very greatly to the finished work. Neither reads Chinese so 
their assurances that the inclusion of the Chinese text did not detract from 
the value of the work to someone wishing to read the translation only 
has given me much (and much needed) encouragement. The former’s 
comments on literary issues have been especially valuable whilst the same 
may be said for the latter’s views on philosophical matters, although in 
view of her position, she has been unable to avoid constant exposure to my 
own engagement with this challenging text and has, in fact, made countless 
valuable criticisms and suggestions at all stages of what has been a very 
protracted project. 

To all these people, and to others unnamed, go my heartfelt thanks. My 
hope is that despite its deficiencies, recognised and as yet unrecognised, this 
work will prove to be of interest and value both to scholars of Chinese and to 
students of philosophy more generally; and will play some part in establishing 
Master Mo Zi and the school he engendered in their proper place of 
prominence in early Chinese philosophy and Chinese intellectual history. 


Tan Johnston 
Cloudy Bay 


Introduction 


The Mozi is unquestionably one of the most important books in the history 
of Chinese philosophy. It embodied the first and, at least in the pre-Han 
period, the most serious challenge to the increasing dominance of 
Confucianism. It did this by presenting a coherent body of doctrine 
articulated in a strikingly systematic way. This body of doctrine, contained 
in the curious triadic arrangement of what might be called the “core” 
chapters of the work (Chapters 8—38), purportedly offers a definitive cure 
for the significant social ills of the time. But more than that, the ideas 
advanced have an enduring relevance going beyond the confines of a 
particular culture or epoch. Apart from these “core” chapters, there are two 
specialised sections widely thought to be later than the “core” chapters in 
composition, which are of critical importance to an understanding of 
Mohism — the so-called “dialectical” chapters (Chapters 40—45) and the 
chapters on the defence of cities (Chapters 52-71). The “dialectical” 
chapters cover a remarkable range of topics including not only logic and 
disputation, but language more generally, ethics, epistemology and 
science. The chapters on defence describe a wide variety of specific 
techniques as well as general principles pertaining to the organisation 
of the defence of a city. These chapters are a most valuable source of 
information on this topic at a time when skill in warfare was particularly 
important and when the Mohists were justly renowned for their abilities in 
such matters. The two other sections of the work are the epitomes 
(Chapters 1—7), as Durrant has called them, which touch on various issues 
of Mohist doctrine in a brief and unsystematic way, and the dialogues 
(Chapters 46—50) which deal not only with doctrinal issues, but also with 
aspects of the Mohist engagement in defence as well as their opposition to 
Confucianism. Not only are these dialogues presented in a lively and 
engaging fashion, but they are also one of the few sources of historical 
information on Master Mo and the Mohist movement as a whole. 
Despite this richness of content, the Mozi has been a sadly neglected 
work, both in China itself over two millennia, and in the West since early 
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Chinese philosophy first became a subject of significant interest in the 19th 
century. In China, then, there was no tradition of study and commentary, 
no revivifying Neo-Mohism, and very poor preservation of the text itself, 
at least until pioneering efforts of rediscovery by men such as Bi Yuan and 
the Wangs, father and son, beginning in the 18th century. In the West, the 
neglect of the Mozi has been in part a reflection of the Chinese neglect, in 
part due to the difficulties of the time-ravaged text, and in part due to a 
false perception of the work as pedestrian and devoid of style in 
composition and lacking in interest in regard to content. Whilst there have 
been numerous translations and studies of other major philosophical 
works from the same period, there has never been a complete translation of 
the Mozi into any Western language, although Forke's 1922 German 
translation comes close, omitting only some parts of the chapters on 
defence. Other partial translations and some of the matters alluded to are 
discussed further in Section VII below. 

The primary purpose of the present work is to redress this neglect by 
providing an English translation of the complete work with accompanying 
Chinese text, together with notes and commentary of sufficient detail to 
enable the translation to be read in conjunction with the Chinese text — 
that is, to bring as much clarity as possible to passages of textual and 
interpretative uncertainty and to indicate the different views on these 
passages. Such commentary is particularly relevant in the two specialised 
areas of dialectics and defence where textual issues and variations in 
interpretation are especially intrusive. In this brief introduction, before 
returning to issues relating to the book and the doctrines contained therein, 
an outline will be given of what is thought to be known about Mo Zi 
himself and the school he engendered. 


I. Mo Zi — The Man 


His significance notwithstanding,’ Master Mo Zi, as he is recurringly 
referred to in the work bearing his name, remains a shadowy and 


1. Mo Zi’s importance is becoming increasingly recognised amongst Western scholars. For 
example, Hansen (1992), in the opening to his chapter on Mo Zi, writes: “He is the most 
important philosopher in the early half of the classical period. Analysing his thought 
carefully gives us a more accurate view of the direction of philosophical thought in 
China.... Writing argumentative essays and engaging in philosophical reflection both 
start with Mo Zi. He distinguishes between traditional mores and morality proper. He 
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mysterious figure. In fact, the most basic details of his life are shrouded in 
uncertainty. Even the usual historical sources are disappointing, as 
exemplified by the extremely brief and rather offhand piece about him in 
the Shi Ji 94i, particularly when compared with the whole or part 
chapters devoted to other philosophers of the period. I shall summarise 
what is known, or thought to be known, about such matters as when and 
where he was born, his family and social background, his education, how 
he spent his life, and when and where he died. It should be stressed that on 
all aspects there is uncertainty. Indeed, there is even uncertainty and 
contention about his name. The most common view on this is that Mo was 
his family name and Di his given name, Zi being his title as "Master" or 
“Philosopher”. Other views are that Mo was a descriptive term applied 
either to the individual or to the school, and refers to either a countenance 
blackened by the sun or the colour of a carpenter's string, such things as 
might characterise an artisan, or to the branding or tattooing suffered by 
convicts.” 

Returning to the matters listed, the consensus is that, like Confucius, 
he was a native of the state of Lu. The main support for this view comes 
from internal evidence provided by the Mozi itself. In fact, Zhang Chunyi, 
in examining his reported travels to other states, concludes that his base, at 
least, was in Lu. Evidence for the other two possible states of origin (Song 
and Chu) is, by comparison, very flimsy. All that can be said is that he 
seems to have spent some time in both and probably held office in the 
former. 

There is also no clear and direct evidence from which to determine the 
dates of his birth and death. Estimates are based, first, on “internal” 


formulates a unique version of utilitarianism and argues for that theory and for an 
explicit political theory. He offers an interesting version of a state of nature justification 
for social organization. He works out a coherent pragmatic epistemology and both an 
operational and a historical theory of language. And he gives arguments!” (p. 95, italics 
are the author’s). 

2. This occurs at the end of Shi Ji 74 and reads: “HEE o KZKK> HFH Ah 
H ° BREDIRFL FF > 或 日 在 其 后 。” 一 “Regarding Mo Di, he was a great officer of 
Song. He was skilled in defensive measures and practised moderation in use. Some say 
he lived at the same time as Confucius, some say he was later.” (Shi Ji 74, vol. 7, p. 
2350). One of the most detailed and informative statements on Mo Zi and Mohism in 
early writings is that in the Zhuangzi 33 which is reproduced in full in Section VI of this 
introduction. 

3. On this, see Hsiao (1979), note 1, p. 214. 
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evidence from the Mozi, predominantly the dialogue chapters (46—50), in 
which he is reported to have had dealings with several historical figures, 
most notably the rulers of states for whom dates are relatively well 
established. Secondly, there is evidence from other works; those in which 
he is mentioned and those in which he is not mentioned. Both sources of 
evidence are open to doubt, depending, in the first instance, on the 
reliability of the report of the supposed meeting, and, in the second 
instance, on the vagaries of reference in early Chinese works. There is, 
however, broad agreement that his life occupied the major part of the 5th 
century BC. Several different specific dates have been given by scholars as 
follows: 468-376 (Sun Yirang); 500/490-425/416 (Hu Shi); 479—381 
(Qian Mu); 473—390 (Feng Youlan); 490-403 (Fang Shouchu). The 
variation is obviously quite slight and all agree in taking him to have lived 
a long life. One thing that does seem clear is his relationship to the major 
exponents of Confucianism. He must have lived after Confucius himself 
(551-479 BC) since much of his reported teaching concerns Confucian 
doctrines, or at least their later elaborations. And he must have lived prior 
to Mencius (372-289 BC) who clearly articulated his opposition to Mo Zi. 
On the same grounds, he seems to have been prior to Xun Qing who also 
expresses the Ru (Confucian) opposition to Mohism. It is, however, 
possible that Mo Zi's life may have overlapped to some extent with either 
Confucius (vide the Shi Ji) or Mencius. 

On Mo Zi's background and education there is, once again, an 
unfortunate paucity of definite information. There is the widespread view, 
certainly in the West, that he came from the artisan class, but the actual 
evidence for this is slight as enumerated below: 


1. There is the questionable evidence of his name considered above. 

2. There is his documented involvement with technical matters and 
the making of devices, including those for the defence of cities. 
This alone does not, however, establish that his background was 
that of an artisan. 

3. There is the oft referred-to rejection by King Hui of Chu,’ taken to 
be on the basis of his low social standing. 

4. There is the supposed pedestrian and unadorned nature of the 
writing in the Mozi, that is, the lack of the style that would 


4. See Mozi 47.3. 
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distinguish a man of the educated class. Thus, A. C. Graham 
writes: "The notoriously graceless style of early Mohist writing, 
ponderous, humourless, repetitive, suggests the solemn self- 
educated man who writes only for practical purposes and has no 
opportunity to polish his style as an adviser to princes.” 


Against these points must be set two important facts. First, whatever 
may be said about the literary style of the Mozi as a work, Master Mo 
himself appears to have been conversant with Confucian doctrines and 
with the other significant literature available at the time (e.g. the “Five 
Classics") if we can accept the reports of how he presented and defended 
his arguments in the “core” doctrines chapters particularly. This must 
betoken a considerable level of education. Second, he was almost certainly 
given high office by at least one ruler and does appear to have followed the 
life of an itinerant scholar characteristic of members of the educated class 
at that time. With respect to his supposed origins from the artisan class, 
there is speculation that “... he was a craftsman, skilled in the use of 
tools.” Some have ventured more specific suggestions — for example, 
that he was a wheelwright, or a carpenter and carriage-maker (Fang 
Shouchu). Feng Youlan describes him as a craftsman who rose to the rank 
of shi (officer, knight-errant). Whether he actually practised a trade, and if 
so what trade, are in fact unknown. There is some evidence that he acted as 
an adviser to rulers — the most notable example is his role in Song — and 
also that he travelled to Chu, presumably for the purpose of proselytising. 
There is also the internal evidence of the Mozi that he was engaged in 
placing disciples in official positions.’ 

On how Master Mo actually spent his life, there is again very little 
information. Hsiao writes: “As for the events of his life, we know next to 
nothing, because of the lack of documentary evidence." What little is 
known is gleaned in major part from the dialogue chapters of the Mozi 
itself and in minor part from the few reports in other early works which 
give any attention to his activities as opposed to his teachings. Given the 
prominence of the school, the most plausible account of his life is that it 


5. Graham (1989), p. 34. 

Hsiao (1979), p. 215. 

7. The somewhat different positions taken on Mo Zi's origins in the excerpts from the Han 
Feizi and the Zhuangzi given below should also be noted. 

8. Hsiao (1979), p. 215. 
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was passed in travelling and teaching, with perhaps occasional periods in 
some official position in a particular state. There is also the suggestion that 
he spent some time in prison, perhaps reflecting the vagaries of the life of 
the itinerant adviser dispensing political or military advice in such 
turbulent times. About the end of his life, nothing is known. When, where, 
and how he died all remain shrouded in mystery. 


II. The Mohist School 


There does seem to be general agreement that Confucianism and Mohism 
were the two main — and to a significant degree contending — schools 
during the two centuries prior to the Qin hegemony. On this point, Feng 
Youlan (Fung Yu-lan) begins his account of Master Mo and his school as 
follows: *Mo Zi is one of the most important figures in Chinese history, a 
man whose name was constantly linked with that of Confucius from the 
Warring States period down to the beginning of the Han dynasty." What 
evidence we have also suggests that the followers of Master Mo were a 
relatively well-organised sect or school with an established leader or 
leaders and an orderly transmission of authority. There is also evidence 
that there were separate schools of Mohism, but this comes from just two 
short passages in pre-Han writings. It can be seen also that these two 
passages, quoted below, are not entirely consistent in what they say. The 
first, from the Zhuangzi M is as follows: 


The disciples of Hsiang-li Ch'in, the followers of Wu Hou, and the 
Mohists of the south such as K’u Huo, Chi Ch'ih, Teng Ling-tzu, and 
their like all recite the Mohist canon, and yet they quarrel and disagree 
in their interpretation, calling each other “Mohist factionalists". In 
their discussions of hard and white, difference and sameness; in their 
disquisitions on the incompatibility of odd and even they exchange 
volleys of refutation. They regard the Grand Master of their sect as a 
sage, each sect trying to make its Grand Master the recognized head of 
the school in hopes that his authority will be acknowledged by later 
ages, but down to the present the dispute remains unresolved. 


9. Fung Yu-lan (1952), p. 76. 
10. Zhuangzi 33, translation after Watson (1968), pp. 366—367. For the original text see Guo 
(1961), vol. 4, p. 1079. 


Introduction xxiii 


The second excerpt, from the Han Feizi ,! reads: 


Thus, since the death of its founder, the Confucian school has split into 
eight factions, and the Mohist school into three. Their doctrines and 
practices are different or even contradictory, yet each claims to 
represent the true teaching of Confucius and Mo Zi. But since we 
cannot call Confucius and Mo Zi back to life, who is to decide which 
of the present versions of the doctrine is the right one? 


A number of modern scholars, following particularly Yu Yue, have 
attempted to link the supposed separate schools to specific components of 
Mohist doctrine as contained in the Mozi. But such attempts must be 
viewed with circumspection given the lack of any detailed evidence about 
the schools — how separate they actually were and whether whatever 
separation did exist was based on doctrinal disparity or merely contingent 
factors such as geography or the effectiveness of a particular leader in 
attracting followers. The main evidence for doctrinal differences as the 
foundation of the separation of the schools comes from the passage in the 
Zhuangzi quoted above. Two issues in relation to this are, firstly, what the 
"canons" were, and, secondly, that the topics mentioned in the passage are 
only to be found in the “dialectical” or “logic” chapters and not in the 
"core" doctrines chapters. On the first point, there are several distinct 
views advanced by noted students of the Mozi as below: 


1. That the “canons” are the “dialectical” chapters (Mozi 40—45) in 
their entirety — Sun Yirang. 

2. That the “canons” are only the two Jing of the “dialectical” 
chapters (Mozi 40, 42) — Liang Qichao. 

3. That the "canons" are the "core" doctrine chapters (Mozi 8-38) — 
Hu Shi. 


That the specific topics mentioned in the Zhuangzi do not appear in the 
"core" doctrines chapters undoubtedly presents problems for those who 
take the third position. Despite the paucity of hard evidence, several 
theories about the apparent division into schools have been advanced. 

First, there is the theory that the three components of each of the triads 
of “core” doctrines represent the three putative schools. This view is most 
forcibly advanced by Graham in a short monograph published in 1985. His 


11. Han Feizi 19.2 (Fu & Lai [1997], p. 734). 
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theory is based on detailed textual analysis and involves some textual re- 
arrangement with regard to the sequence of chapters in certain triads. In 
short, he postulates three groups of chapters which he terms the H, Y, and 
J series. The H series he takes to be addressed to princes and ministers of 
state, the Y series to fellow thinkers, and the J series to be the work of the 
Southern Mohists and addressed to both audiences. Graham writes: “The 
Mohism of Y may be the pure doctrine diluted by H out of political 
expediency, but it may just as well be a pushing of Mohist principles to 
their logical conclusion by later extremists who have lost hope of winning 
political influence."" 

Interesting though this and similar speculations may be, they must be 
viewed against the background of relative doctrinal uniformity of the 
components of the triads and the absence within any triad of evidence of 
fundamental doctrinal dispute. With respect to each of the triads of the ten 
“core” doctrines, the basic concept being presented (e.g. universal love, 
condemnation of offensive warfare, rejection of Fate) is the same, although 
the arguments adduced to support the central thesis may vary within a triad, 
as may the emphasis. 

A second theoretical possibility, raised for example by Mei, is that the 
putative three schools were divided by their focus on the “core” doctrines, 
on the issues of the “dialectical” chapters, and on defensive military 
strategies respectively. There is, however, no actual evidence to support 
this view. Moreover, the “dialectical” or “logic” chapters are clearly in part 
directed at providing supporting arguments for points of possible 
contention in the “core” doctrines which may have come under close 
scrutiny as a result of the deliberations of the School of Names in 
particular. 

Another issue is who the followers of Mohism actually were — that is, 
who they were individually, what range of social backgrounds they came 
from, and how they organised themselves into a cohesive group. As with 
other aspects of Mohism, it is very difficult to get any significant 
information on these matters. In fact, the names are the most easily 
discovered, both from the Mozi itself and from other works. Sun Yirang 
has compiled a list with a moderate amount of detail which is reproduced 
in summarising tabular form by Mei." In the latter’s tabulation, 36 definite 


12. Graham (1985), p. 28. 
13. Sun Yirang's list is found in vol. 15 of Yan Lingfeng (1975), pp. 989-1017. For Mei's 
list see Mei (1934), pp. 174-175. 
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and 3 possible Mohists are listed, divided into disciples (19), Neo-Mohists 
(9), Elder Masters (4), and “Miscellaneous Mohists" (4). Forke also 
provides a list, divided more simply into disciples and Later Mohists, 
comprising 34 names, all of which appear on the other lists." In broad 
terms, the references to these men take one of four forms: (1) Engaged in 
debate with Mo Zi. (ii) Taking up official positions organised by Mo Zi. 
(iii) Involved in defensive measures. (iv) Identified as Mohists in other 
works — for example, Yi Zhi in the Mencius. Of course, there is overlap. 
There is also disappointingly little information on them as individuals, as 
mentioned above. 

On the question of background, Graham suggests that we should think 
of the Mohist movement “... as a confluence of merchants, craftsmen and 
déclassé nobles, briefly emerging as a power in the cities as the feudal 
order disintegrates, but soon to be thrust back by the new bureaucratized 
Empire into the station which it has pleased Heaven to decree for them."" 
However, just as is the case with Mo Zi's own background, there is little in 
the way of solid evidence to support any particular viewpoint. In reality, 
we know next to nothing about the type of men who were attracted to, and 
active in, the Mohist movement over the two centuries or so of its 
flourishing. 

In summary, then, it seems reasonable to regard Mohism as a well- 
defined movement continuing after Mo Zi's own death into the early part 
of the Western Han period. It seems also to have been a movement which 
attracted loyal adherents organised into a relatively rigid hierarchical 
structure, and to have constituted the main opposition to Confucianism 
during these years. The details of how the Mohists were divided into 
separate schools and what basis underlay any such division are few and 
insubstantial. That Mohism did not survive as a movement or school 
beyond the early part of the Western Han is well attested. Why this was so 
will be considered further below. 


III. Mozi — The Book 


There are three important aspects to be considered in relation to the book: 
(i) The authorship of the text. (11) The history of the text. (iii) The structure 
of the work as it is presently available. 


14. See Forke (1922), pp. 76-81. 
15. See Graham (1978), p. 10. 
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First, on authorship, a current view is that summarised by Fraser as 
follows: *... the Mozi is not a single composition or work, in the modern 
sense, but an anthology of diverse writings probably composed at different 
times by different writers or editors. No part of the anthology purports to 
be from the hand of Mo Di himself." '^ Regrettably, no specific individuals 
can be identified as contributors to the work which must, then, be accepted 
as a composite text compiled by an unknown number of anonymous 
authors and editors over a period of time extending from the later part of 
the 5th century BC to the early part of the 3rd century BC, or possibly even 
later in the case of some parts of the defence chapters. 

Second, on the history of the text, of particular value are the writings 
of Sun Yirang and Wu Yujiang in Chinese, and the work of Durrant in 
English which takes into account Japanese studies." What can be said at 
the outset is that there is broad agreement amongst scholars, Chinese, 
Japanese and Western, that what we now have is a substantial part of a 
genuine pre-Han text, albeit one with textual difficulties which are of 
particular significance in certain sections. Thus Lowe, in his recent study, 
states: "In the preceding outline of the history of the MT (i.e. Mozi) text, we 
have seen that a collection of very similar texts all titled Mozi has been 
passed on from the Han dynasty to the present without, so far as we can tell, 
any break in the continuity of the transmission." If we look at the 
sequence in a little more detail, the first record of the work is, as with many 
pre-Han texts, in the Han Shu AE, “Yiwen zhi” £X 5 where it is 
described as a work in 71 pian fa.” Ban Gu's statement is likely to be 
consistent with, and possibly dependent on, the records of Liu Xiang and 
Liu Xin." The next known record is found in Gao You's commentary on 
the Lü Shi Chunqiu 只 氏 春 秋 (ca AD 210) which contains the following 


16. See Fraser (2002). For a brief but informative general discussion of the authorship of 
pre-Han texts see Lau (1963), appendix 1, pp. 90-103. 

17. The three works are as follows: Sun Yirang (1894), Wu Yujiang (1993), and Durrant 
(1975). 

18. Lowe (1992), p. 55. 

19. Han Shu 30, vol. 6, p. 1738. 

20. See Durrant (1975), pp. 47-48. 


Introduction xxvii 


statement: ^Mo Zi, surnamed Di, was a man of Lu and wrote a book in 72 
pian.” The view advanced by Sun Yirang (and widely accepted) is that 
the additional pian fm is the table of contents. 

Subsequently, things became a little confusing with the introduction of 
juan # in place of pian fm, the work generally being spoken of as one of 
15 (or 16 — the addition again being the table of contents) juan. Such 
references also include mention of an abridged version which is no longer 
available. What there is not, and this reflects the extent of the decline of 
interest in Mohist philosophy from the Qin period on, is any commentary 
on the work. All we have is a preface to a commentary by Lu Sheng on the 
“dialectical” chapters which is preserved in the Jin Shu ## (ca AD 300) 
and a possible commentary to the three-volume abridged Mozi by Yue Tai 
which may have been pre-Tang. It also appears that during these centuries 
— i.e. from Han to Song — 18 of the original 71 pian were lost. The most 
common view on this, and it should be stressed that the evidence is 
relatively scanty, is that 10 chapters were lost prior to Song and 8 chapters 
thereafter. Certainly the Ming editions, which will be considered further 
below, have only 53 chapters (pian) although these are arranged in 15 
sections (juan) as in modern editions. There are, however, 8 chapters 
present in title only. When, precisely, the text for these chapters was lost is 
not clear, just as it is not clear when the other 10 chapters, now lacking 
titles, were lost. 

The earliest surviving texts are the four from the Ming dynasty. Two 
of these are still generally available as follows: 


1. The Daoist Patrology (道藏 DZ) text dating from 1445 which is 
not only available in current editions of that work but also in Yan 
Lingfeng's AŒ compilation of Mohist writing.” 

2. The Tang Yaochen M438 text which dates from 1554 and is 
preserved in the Sibu Congkan V4 Wa T] (SBCK) and in Yan 
Lingfeng's compilation. 


2]. Cited by Durrant (1975), p. 48. 

22. Lu Sheng's preface is to be found in the Jin Shu 94, vol. 8, pp. 2433-2434. For 
discussion of the three-volume version see Durrant (1975), p. 55 and p. 57 et seq. 

23. See Yan Lingfeng (1975). 
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The other two, rare texts are as follows: 


3. The Wu Kuan 55€ text 
4. The Zhi Cheng = tik text 


It is these texts, particularly the first two, that were used by Qing 
scholars in their rediscovery of, and detailed textual work on, the Mozi. All 
four texts were consulted by Wu Yujiang in the preparation of his 
outstanding “present-day” edition. 

Turning to the Qing period, it is worth quoting Wang Niansun's 
words:”” 


Nevertheless, because this book has no corrected text, it contains 
deletions and errors and is difficult to read. Likewise, because there is 
no corrected text, ancient characters have not yet been changed and it 
can be put alongside the Shuo Wen for mutual verification. 


These comments reflect the nature of the interest which such students 
of the Mozi had in the work. As proponents of the “evidential research” or 
kaozheng xue 考证 学 movement, this interest was far more philological or 
linguistic than philosophical or historical. Nonetheless, the text was 
revised by a succession of notable scholars, resulting in the relatively 
reliable and accurate text which we have today. It is, I think, worth 
mentioning some of the major contributors individually. 


(i) Bi Yuan 5£irt (1730-1797) is the man to whom credit must go for 
the preparation of the first *modern" edition of the Mozi and so of the 
initiation of the resurgence of interest in the long-forgotten work. Lowe has 
accurately described it as “... a relatively reliable edition of the text that 
has served as the foundation for all later textual criticism.”*° While Bi 
Yuan’s official career was marked by more than the usual vicissitudes of 
official life — and he was posthumously deprived of reputation and 
property on the grounds of alleged financial impropriety — his scholarly 


24. See Lowe's (1992) comments on these two texts (pp. 52-53). The first is named after its 
compiler, the Ming scholar Wu Kuan (see Goodrich and Fang [1976], vol. 2, pp. 1487— 
1489) whilst the latter is named after the place of its printing in 1552. 

25. The translation follows Durrant (1975) who also gives the original text (p. 46). 

26. Lowe (1992), p. 54. 
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endeavours were significant and his help to young scholars noteworthy. 
His edition of the Mozi appeared in 1783 and was prepared with the help 
of Lu Wenchao Jl 54 (1717-1796) and Sun Xingyan 1$ fii (1753— 
1818), the latter for a time acting as his secretary. 

(ii) Wang Niansun F 34% (1744—1832) is described by Knoblock as 
a man who *... had a profound grasp of etymology and phonetics because 
of his work on the Guangya AJE dictionary and an encyclopaedic 
acquaintance with the major works of philosophy.””’ Like the other noted 
mid-Qing students of the Mozi, his interest was primarily in etymological, 
phonetic and linguistic issues. His Mozi Zazhi =F MER is included in Yan 
Lingfeng’s Mozi Jicheng referred to above. It was part of his extensive 
textual study of various classics published as the Dushu Zazhi WA HER 
between 1812 and 1831. 

(iii) Wang Yinzhi 王 引 之 (1766-1834) was one of Wang Niansun’s 
sons and a noted scholar in his own right. He continued his father’s work 
in philology and, in fact, collaborated directly with his father in part. Wang 
Yinzhi's two most notable works in the field were his Jingyi Shuwen I 
述 间 , first printed in 1797, and his Jingzhuan Shici EFE], printed in 
1819. It is the former, which consists of annotations and emendations of 
various passages in twelve ancient texts, that is relevant here. 

(iv) Yu Yue 俞 机 (1821-1907) was a scholar of wide-ranging interests 
and also a noted poet. In his official positions, his strong interest in 
education was well represented and he also became well-known in Japan. 
He published two works on early philosophy, primarily as a philologist and 
textual critic. These were his Qunjing Pingyi 群 经 平 议 published in 1867 
and his Zhuzi Pingyi 诸 子 平 议 published in 1870. According to Tu Lien- 
che, the former is modelled after Wang Yinzhi's Jingyi Shuwen and the 
latter after Wang Niansun's Dushu Zazhi "* 

(v) Sun Yirang RREA (1848—1908) was one of the most prominent of 
late Qing scholars and a noted collector of rare books and manuscripts. It 
was after 1877, when his father was appointed Lieutenant-Governor at 
Nanjing, that he is thought to have begun his work on the Mozi. Three 
hundred copies of his annotated and emended text were published in 1894 
with a revised and enlarged second edition following in 1907. Tu Lien-che 
writes: “He collated the very confused text of the Mozi, provided it with 


27. Knoblock (1988-1994), vol. 1, p. 118. 
28. Hummel (1970), p. 945. 


XXX Introduction 


interpretations from earlier scholars, and pointed out the inauthenticity of 
several chapters. The appendix consists of a biographical sketch of Mo Di, 
a chronological chart of his life, an account of his school and his disciples, 
a study of statements attributed to him by other authors, references to his 
school in ancient literature, and a bibliography of the school.”” All in all, 
this is an absolutely invaluable work for students of the Mozi. Also of value 
are Sun's study notes, published as Zhayi #L%% in 1894. Much of his later 
life was devoted to education in his local area. In 1905, he was offered the 
Chair of Classics at the newly-established Yanjing (Peking) University, but 
declined. 


Apart from these scholars and their studies, there were several editions 
of the complete or partial text published during the last years of the 19th 
and early years of the 20th centuries. I shall simply list, in chronological 
order, the more complete editions published prior to Zhang Chunyi's 3R 4 
— Mozi Jijie 黑子 集 解 , first published in 1931, which I take to mark the 
start of the “present-day” publications. These were the editions by Su 
Shixue 苏 时 学 (1864), Wang Shunan 王 树 权 with Wu Rulun 5 cf 
(1888) and the latter alone in 1908, Wang Kaiyun [578 (1905), Cao 
Yaoxiang E (1907), Zhang Huiyan 528 (1909), and Yin 
Tongyang 尹 同 阳 (1919). 

Although the labours of these and other scholars were absolutely critical 
in bringing the Mozi back into some sort of focus, it would be erroneous to 
think that this represented more than a narrow scholarly interest. To put things 
into perspective, I shall include a quotation from Faber's preface to his 
translation of a distillation of Mohist thought from 1897.” 


It is somewhat surprising that the doctrine of Micius (Mo Zi) has for 
centuries, so to speak, vanished in China. Mencius being promoted to 
the standard classics and everywhere committed to memory, his 
pernicious criticism naturally so worked on the masses of the Chinese 
that no one cares to look at such an arch-heretic who — according to 
Mencius — does not recognize a father. For this reason the works of 
Micius are very scarce. I sought for more than ten years in all China 
without finding a copy. Dr. Legge accidentally found a copy once with 
a peddler, which I had copied. This is the edition by Peh Yun (Bi 


29. See Hummel (1975), p. 678. 
30. Faber (1877), p. 4. 
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Yuan). There is a Japanese edition in 6 volumes, but without any 
explanation. In a large Taoist collection there are two editions of 
Micius with commentary, but they have never come under my 
observation. This collection is also very scarce. A complete copy was 
to be had some years ago in North China for 200 Taels. 


Third, on the structure of the book, as indicated above, it seems 
probable that the presently available text is an accurate reflection of the 
original work as catalogued in the Han Shu, the only significant changes 
over the succeeding two millennia being the loss of 18 of the original 71 
chapters leaving the 53 chapters of the present text, and the unfortunate but 
inevitable degradation of the text of such a neglected work. The 53 
chapters (pian 篇 ) are arranged in 15 books (juan 1$) as indicated in Table 
1 below. 

Amplifying slightly the summary in the table, for Books 2-9, five of 
the ten "core" doctrines have a book to themselves whilst the three extant 
chapters on moderation jie fifi (in use and in funerals) are grouped together 
in Book 6, the single chapters “Percipient Ghosts" and “Against Music” 
are combined in Book 8, and Book 9 includes the three chapters “Against 
Fate" as well as the single chapter "Against the Confucians". In Book 11 
the inclusion of the first dialogue (“Geng Zhu") with the two “dialectical” 
chapters (“Daqu” and *Xiaoqu") is somewhat anomalous. Finally, in the 
case of the defence chapters, the division is between Book 14 which 


Table 1: The Arrangement of the Mozi into Books and Chapters 


Books Chapters Content 


1 1-7 Short essays, late in composition and of questionable 
authenticity 

2-9 8-39 The triads of the 10 “core” doctrines (7 missing) plus 
1 remaining (of 2) chapter “Against the Confucians” 

10 40-43 The 2 Canons (经 上 ， 经 下 ) and 2 Explanations (经 说 
上 ， 经 说 下 ) 

11 44—46 The 2“Choosings”( 大 取 and 小 取 ) 
The first dialogue (SE) 

12-13 47-50 The remaining 4 dialogues 


14-15 52-71 The 11 extant defence chapters 
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contains the seven chapters on specific defensive measures and Book 15 
which contains four chapters (68—71) of a more general nature which are 
quite possibly later additions. 

With regard to “present-day” editions of the Mozi, the division into 
juan # (books) is preserved by some editors (Wu Yujiang, Zhou Caizhu, 
and Qi Ruiduan), but not by others (Li Yushu, the Mozi Baihua Jinyi, Li 
Shenglong). What is generally accepted is the "functional" division into 
five sections based on subject matter, a division which may have originated 
with Liang Qichao and Hu Shi. This division, which to some degree cuts 
across the traditional division into juan, is as follows: 


1. Epitomes"': Although these seven short texts form the opening 
section of the Mozi as it now stands, they are quite possibly the 
latest component in composition." According to Durrant, they are 
“linguistically separate" from the remainder of the text." In 
content they are something of a miscellany. Mei describes the first 
three as “utterly spurious" whilst Hu Shi suggests that the final four 
may comprise fragments of otherwise lost material. 

2. Core Doctrines: Of the ten presumed triads embodying the 
statements of the fundamental doctrines of Mohism, six are 
complete and four are incomplete, missing one (Moderation in 
Use") or two (“Moderation in Funerals”, “Percipient Ghosts", 
“Condemning Music") members of the triad. The final chapter, 
"Against the Confucians", is supposedly one of two remaining 
from the original. It is clearly different in form and subject matter 
from the other chapters in this section. It might, in fact, be more 
appropriately linked with the Dialogues, or it might be considered 
as a summary of the anti-Confucian position expressed in the 
preceding chapters of the section. However, not all the stated 
doctrines are in opposition to Confucian views. The division into 
triads, already considered in relation to division of Mohism into 
schools (Section II above), has given rise to a considerable amount 
of speculation. I do not intend to elaborate on this issue here except 
to say that there are several distinct points of view. One is that there 


31. This is Durrant's term as mentioned above and is adopted by Lowe (1992), p. 56. It is 
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are no substantial differences between the three members of each 
triad — one commentator has likened them to three sets of notes by 
different people taken at the same lecture." Another, most 
completely developed by Graham and discussed above, is that they 
represent the positions of three different wings or schools of 
Mohism." A third is that summarised by Fraser as follows: “... we 
can tentatively conclude that the three versions of each doctrinal 
essay is primarily chronological: In each triad, the *upper' essay 
appears to be of earlier date than the *middle' essay, which in 
turn seems earlier than the ‘lower’ one. In addition, in at least four 
triads and perhaps more, the division also relates to the essays' 
origin: The 'upper', *middle', and *lower' essays were probably 
composed by different writers or editors." A fourth possibility, 
raised by Maeder, is that not all the "core doctrines" were 
presented in triadic form — i.e. some of the “missing” chapters 
may never have actually existed. 

3. Dialectical chapters: These are also termed the Logic chapters. 
They are universally accepted as being very difficult due to textual 
degradation. As mentioned earlier, they cover, in the case of the 
Canons and Explanations (C & E), a wide range of material. Thus, 
Tan Jiefu in his rearrangement of the C & E on the basis of subject 
matter identifies 12 categories." The *Daqu" (Mozi 44) presents 
particular problems but is noteworthy for containing arguments 
specifically in defence of the original Mohist doctrines. The 
“Xiaoqu” (Mozi 45) is the least damaged of the six chapters and 
constitutes a very clear statement of Mohist views on the processes 
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of reasoning and argument. There is widespread, but not universal 
agreement that these chapters are the work of “Later Mohists” for 
whom Hu Shi gives estimated dates of 325-250 BC. Two notable 
dissenters to this view are Bi Yuan and Liang Qichao. Western 
opinion on these chapters has been dominated by Graham’s very 
detailed study published in 1978 although Geaney has recently 
challenged some aspects of Graham's analysis.” It must also be 
recognised that there is a number of specific and very detailed 
Chinese studies on these chapters and that the views expressed by 
the relevant scholars, both Chinese and Western, are far from 
uniform. I shall return briefly to this issue in the introductory 
comments to the translations of these chapters. 

Dialogues: There are five of these which have been likened to the 
Confucian “Analects” by several commentators. They are of 
particular interest for two reasons. First, they provide a lively 
alternative statement of the “core” doctrines and are undoubtedly 
the most readable of the five sections of the Mozi. Second, they 
provide almost all the internal evidence on the details of Mo Zi’s 
life. The most common view is that they are the work of the first 
generation of Mo Zi’s disciples. Fraser has suggested that they date 
from the middle to late part of the 4th century BC.” 

Defence chapters: These, of which eleven are extant, are like the 
dialectical chapters insofar as they are bedevilled by textual 
difficulties. They are also of uncertain origin. Particularly in the 
first seven of these chapters, the focus is on specific defence 
methods in keeping with Mo Zi’s known interest in defensive 
techniques and his staunch opposition to offensive war whilst the 
final four chapters may be of later composition, as noted above. 
Further discussion of textual integrity, and specific studies, 
including suggestions for reconstruction, is deferred to the 
introduction to the translations of these chapters. 


IV. The “Core” Doctrines 


(i) Exalting Worthiness (Shang Xian ij): All three essays in this 
opening triad are extant. The first begins with a listing of the three 


38. See Geaney (1999). 
39. Fraser (2002), p. 2. 
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important objectives for a state: to be rich, populous and well ordered. The 
fact that the opposite of all three obtain in his own time is attributed by Mo 
Zi to a failure to exalt or honour worthiness and to make use of ability. The 
principle is simple. If a state has many worthy and good officers (xianliang 
zhishi Et EZ E), men who are virtuous, discriminating in discussion and 
well-versed in principles, then its order will be “thick” (hou F&) whereas, 
if it has few, then its order will be “thin” (bo 薄 ). So the basic requirement 
is to maximise the number of worthy and good officers and the way to do 
this is to enrich them, ennoble them, respect them, and praise them. It is no 
different in principle from finding and establishing good archers or 
charioteers. In this endeavour the key element is yi 3& (righteousness, 
rightness, right action). This is the fundamental criterion of worthiness. 
Such things as kinship, existing wealth and nobility and close association 
must be ignored. The authority for Mo Zi's position is provided by the 
ancient sage kings. For them it didn't matter what a person's background 
was — if he was worthy (righteous) he was advanced and if he was not 
worthy he was not advanced, regardless of other considerations. Well- 
known examples of the former are given. Once in place, such worthy men 
must be given appropriate rank, salary and executive power so the people 
will honour and respect them. Further, everyone should realise that nobody 
is permanently guaranteed high position and nobody is permanently 
condemned to lowliness. And, finally, the rewarding of worthiness does 
not represent a recognition of its inherent value — it is because such a 
policy works in practice. 

The second essay starts from the conclusion of the first. Those 
responsible for ruling who desire stability must see to it that “exalting 
worthiness" is the foundation of government. It must always be the case 
that the noble and wise (i.e. the worthy) govern the foolish and base. The 
sage kings knew this, hence their focus on “exalting worthiness and 
utilising ability". And this worked in practice, avoiding factionalism and 
favouritism. Those who are worthy can be counted on to be diligent in the 
performance of their duties but their positions must be consolidated by the 
"three foundations" — rank, emolument, and executive power — which 
give them recognisable status and enable them to function effectively. 
Ability is also of critical importance and must be set alongside worthiness 
as a criterion for advancement. As is commonly the case, Mo Zi looks to 
the ancient sage kings for authority in these matters, providing examples of 
worthy people who were elevated, but this time adding examples of 
unworthy people who were punished from among the well-known 
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examples of antiquity. Ultimately , however, Heaven is the model insofar as 
it doesn't discriminate between rich and poor, noble and base, far and near, 
and close and distant relatives. Finally, Mo Zi makes the point that the 
rulers in his own age, in trying to rule without virtue and righteousness, 
rely on intimidation and force, but this will never work. The basis of 
successful government must always be the exaltation of worthiness, a 
principle sanctioned by the ancient sage kings. 

The relatively short third essay begins with the same opening 
statement of the objectives for a successful state as the first essay — to be 
rich, populous and well ordered — and the same method for achieving this 
is proposed. It is to establish an administration of loyal and trustworthy 
officers by rewarding and honouring the good ones and censuring and 
demoting the bad ones. This was the way of the sage kings. According to 
Mo Zi, the rulers of his own time pay lip service to the principle of 
"exalting worthiness" but don't practise it, which makes it clear, in his 
view, that they understand only small matters and not great matters. The 
principles they would effectively apply in finding good archers and 
charioteers, or butchers and tailors are ignored when it comes to finding 
men to govern. Instead, reliance is placed on existing wealth and nobility, 
kinship, and fine appearance. Once again, the examples of the ancient sage 
kings are brought forward, citing situations in which they promoted men 
solely on the basis of their worthiness. This is all documented in ancient 
writings, as is the way of worthiness itself: to use one's strength to help 
people, one's wealth to distribute to people, and one's understanding of the 
Way to teach people. The then current practice of advancing people on the 
grounds of kinship, existing wealth and nobility, and fine appearance 
meant that rewards went to those without merit and punishments were 
inflicted on those without fault. In addition, the ordinary people became 
lazy, undisciplined and self-serving. To bring about satisfactory government 
in their states, the rulers of the time would have to return to the ways of the 
ancient sage kings, a central component of which is the principle of “exalting 
worthiness". It is a principle of benefit to all levels, Heaven, ghosts and 
ordinary people, and is the very foundation of government. 

So, although there might be some doubt about the most appropriate 
translation of the title, there can be no doubt about the central argument 
which is advanced with typical Mohist clarity. Exalting or valuing 
worthiness and utilising ability are the very foundations of government. 
That is, if the primary objective of the political and social administration is 
to bring about a well ordered and maximally prosperous society, which it 
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patently is, then the administrative apparatus must be in the hands of those 
who are worthy and capable. What Mo Zi objects to is the employment of 
people on any other grounds — specifically, kinship, social position 
(signalled by pre-existing rank and nobility) or physical beauty. This is 
seen as a fundamental causal component of the perceived decay of social 
stability in the late Zhou. 

Mo Zi offers a threefold support for his central argument which falls 
within the framework of his general criteria of validation. The three 
components are: 


1. The argument from commonsense: This needs no elaboration. 

2. The argument from analogy: This is put in very simple form. If 
someone wants a well made garment, then a skilled tailor must be 
utilised, and likewise for the work of a butcher. Obviously this is 
directed more to the utilisation of ability than to the valuing of 
worthiness. 

3. The argument from historical precedent. Here he presents 
examples of those who have risen from humble backgrounds or 
unlikely circumstances to be instrumental in bringing about a well 
ordered state. In addition, examples of enlightened rulers who are 
prepared to make use of such people are adduced. 


There are several important secondary considerations. The first concerns 
the meaning of xian ' and the criteria by which to judge it. Writing in regard 
to the usage in Lun Yu 1.7, Legge says: “Written in full, it (xian $) is 
composed of the characters for a minister, loyal, and a precious shell. 
It conveys the ideas of talents and worth in the concrete, but it is not easy 
to render it uniformly by any one term of another language "^ There is an 
overlap with virtue but this does not seem to be an entirely satisfactory 
rendering. In one statement, Mo Zi has his focus clearly on the diligent 
application to one's duties and their effective prosecution, laying himself 
open to Xun Zi's criticism as Hsiao points out." Elsewhere, however, there 
is a clear identification with yi 3& (righteousness) as a basic criterion, 
although there are again issues of definition. 

The second concerns the treatment of such people, that is, the 
recognition of their worthiness. Here Mo Zi is quite clear. They must be 


40. Legge (1960), vol. 1, p. 141. 
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fittingly rewarded in terms of salary and rank, and their decrees must be 
implemented. This is not so much for the purpose of attracting those who 
are worthy to the administration, but to ensure that those being 
administered respect, fear and obey them. The third point concerns the 
reversibility of status once conferred. History is replete with examples of 
the corrupting effects of power and its appurtenances. Mo Zi's solution to 
this potential problem is that all appointments should be open to 
revocation. This must, in turn, depend on the supreme mundane ruler being 
and remaining a true judge of worthiness and ability, and someone who 
will be effective and decisive in dismissing those who no longer meet the 
criteria. 

It is important to realise that this doctrine of Mo Zi's was by no means 
revolutionary — indeed, he himself was at pains to identify historical 
precedents. It was not, then, some novel form of class struggle. He was 
entirely content to maintain the existing hierarchical social structure. His 
aim was simply to facilitate upward and downward mobility at all levels of 
administration within it. In this, Mo Zi was not very distant from the 
evolving Confucian position. Li Shenglong, for example, has drawn 
attention to three quotations from the Confucian sequence as follows:^ 


1. Lun Yu: “Value worthiness, disregard beauty." 

2. Mencius: "A prince advances the worthy because he has no 
alternative. But this will cause the lowly to overstep the honourable 
and the distant to overstep the [near] relatives, so can he be other 
than cautious?" 

3. Xunzi: "Although they be the descendants of kings and dukes, or 
knights and grand officers, if they are incapable of devotedly 
observing the requirements of ritual and moral principles, they 
should be relegated to the position of commoners. Although they 
be the descendants of commoners, if they accumulate study and 
culture, rectify their character and conduct, and are capable of 
devotedly observing the requirements of ritual principles and 
justice, they should be brought to the ranks of prime minister, 
knight or grand officer." 


42. Li Shenglong (1996), p. 8. The three references are, respectively, Lun Yu 1.7, Mencius 
IB.7(3), and Xunzi 9.1. The translation of the first is not without difficulty. That of the 
last follows Knoblock (1988-1994), vol. 2, p. 94. Both Xunzi 9 and 12 in particular 
contain several examples of the similarities in the positions taken by Mo Zi and Xun Zi. 
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Thus it could be said that Confucius recognised the value of xian t. 
Mencius acknowledged that it should be identified and rewarded, albeit 
with some unease. Xun Zi embraced a position on the subject that was 
almost identical with that of Mo Zi, what difference there was lying in the 
precise criteria of “worthiness”. 

(ii) Exalting Unity (Shang Tong 尚 同 ): As with the previous triad, 
there are issues with the translation of the title. Thus, Lowe writes: “There 
is some debate among Sinologists over precisely how shang tong (literally 
‘upwardly identifying’) comes to mean ‘identification with the superior’ 
..." In my view, the structure is similar to that of the previous title 
with shang ij being used in the sense of chongshang 崇尚 (to esteem, 
value) and tong 同 like xian being an abstract noun, i.e. “unity” or 
“uniformity”. Again such issues are of little consequence insofar as the 
argument is entirely clear and very similar in the three components of the 
triad which are all extant. The key point is well summarised by Li 
Shenglong: “fei [A] WBE ^ WME A PAYEE ^ 以便 统 一 天 下 的 
行动 。(The meaning of ‘exalting unity’ is, in fact, to unify the world’s 
standards of right and wrong as a means of effectively bringing unity to the 
world’s conduct.) 

The first essay, which is the shortest, as is most commonly the case, 
begins with the characterisation of the “state of nature” existing in very 
ancient times — people were like birds and beasts, everyone for 
themselves, one person one principle, and contention everywhere. The 
world then was in disorder, lacking any effective rule. The solution for this 
obviously undesirable situation was for the most worthy and able man 
(xian €, ke J) to be established as the Son of Heaven and for him to 
establish in turn an administrative hierarchy consisting of the Three Dukes, 
feudal lords, princes and government leaders. At each level, the person 
selected to be in charge should be the one most worthy and able, and should 
establish the standards of right and wrong at that level. Further, not only 
should there be unity of principles within each level but also across the 
levels with the ultimate mortal standard being the Son of Heaven and the 
ultimate standard overall, Heaven itself. 

The second essay opens like the first with consideration of the “state of 
nature” without any unity of moral principles so there was only disorder 
and the absence of any mutual assistance. The characteristics of the man 
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selected as the Son of Heaven to rectify this situation are more extensively 
listed. He must be worthy and good, sagacious and wise, skilled in 
discussion, and clever. But one such man alone is not enough, hence the 
need for the hierarchy as outlined in the first essay to establish unity of 
principles. At each level of the hierarchy, the man selected must be the 
most benevolent and his modus operandi must be to institute rewards and 
punishments based on the unified standards of right and wrong, good and 
bad. In this essay, there is a more detailed statement about Heaven as the 
ultimate standard including a recognition of Heaven's ability to bestow 
rewards and inflict punishments in the form of natural disasters and 
conditions favourable to agriculture and animal husbandry or otherwise. 
Moreover, Heaven must be propitiated by timely and well conducted 
sacrifices. The rest of the essay is taken up with a comparison of ancient 
(that is, after the establishment of the hierarchical system) and modern 
conditions, unfavourable to the latter. In the past, leaders established order 
by promoting benefits and eliminating harms which resulted in making 
states rich, populous and peaceful. In the present, when there is neglect of 
unity of principles, leaders operate on the basis of nepotism whilst inferiors 
are recalcitrant and prone to form cliques. The success of the ancient sage 
kings was due to their selection of people who embraced “exalting unity” 
and implemented unification of principles which they did through a system 
of appropriate rewards and punishments based on the unified standards. 
Ancient texts such as the Odes bear witness to this and help establish it as 
the foundation of government. 

The third essay begins by stating the basic objectives of government 
— to work out what brings order to ordinary people and do it, and to work 
out what brings disorder to ordinary people and avoid it. This can only be 
done by understanding the ging 情 (feelings, conditions) of the people as 
the basis for correctly applying rewards and punishments. The question 
posed is how this is to be done. There is then mention of the "state of 
nature" as in the other two essays and its characterisation as a time of 
contention, before proposing the same solution: that is, the establishment 
of a Son of Heaven with a hierarchy of leaders at the various levels beneath 
him. The sequence is then considered in the order family, state, Son of 
Heaven and Heaven, with a focus on the contrast between “love and 
benefit" (ai Æ, li 利 ) and “hate and harm" (wu 3, hai #). The final step 
is unity of principles with Heaven. Again, support for this concept is 
derived from the authority of the ancient sage kings. This was not an idea 
originating with Mo Zi but dates back to the exemplary rulers. In the final 
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statement, the point is made that there is no use establishing unity of 
principles if this is not based on a deep love for the people; without this it 
won't work. 

In summary, then, the argument of all three essays is that for a well 
functioning society, there must be a unification of standards or morality 
brought about by establishing a bureaucratic hierarchy in the central 
kingdom with the Son of Heaven and the “Three Dukes" (San Gong) at the 
top. For distant, and presumably dependent, states, there should be the 
establishment of feudal lords and appropriate underlings. All selections for 
these posts are to be based on the criteria of xian È and ke "J, the latter 
being understood as neng 能 — that is, on worthiness and ability. There is 
the idea of “conforming upward" (xiangshang tongyi 向 上 统一 ) in that the 
standard (yi 3&) comes from above whereas the conforming comes from 
below. 

What is being opposed here is a society in which there is a multiplicity 
of standards or viewpoints — in particular, ethical standards. Such a society 
would be ipso facto fragmented and would function badly. So, again, 
taking the overall objective of Mo Zi's programme as being the 
establishment of a stable, peaceful and well administered society, this 
objective is to be achieved by ensuring that there is a unity or uniformity 
of standards. Schwartz, among others, has drawn attention to the parallel 
with Hobbes, writing: “... Mo Zi's image of a ‘state of nature’ as a state of 
atomized individuals in all-out conflict with each other seems to lead, by a 
logic similar to that of Hobbes, to the notion that only by the concentration 
of an undivided authority or ‘sovereignty’ in one ruler can conflicts among 
individuals or even groups be overcome.” 

When it comes to the actual means of ensuring such a unity of 
standards, Mo Zi describes a five-tier structure: village; district; state; Son 
of Heaven; Heaven. Within the lowest three levels, unity is to be 
maintained by a system of reporting notable examples of good or bad 
conduct to those in charge at that particular level. There is then 


44. The passage from Hobbes which Schwartz (1985) quotes in relation to this is: "The only 
way to erect such a Common Power ... is to conferre all their power and strength upon 
one man or upon one Assembly of men, that may reduce all their Wills by plurality of 
voices unto one Will." (note 19, p. 436) Schwartz is, of course, by no means the only 
person to draw a parallel between Mo Zi and Hobbes. For a specific study of this point 
see also Jenner (1982). 
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implementation of rewards or punishments accordingly, not only to 
encourage proper conduct but also to encourage reporting of deviations. 
Mo Zi is less convincing in marshalling his arguments in support of 
"exalting unity" than he is in the case of "exalting worthiness". The 
argument from common sense doesn't really apply here. Nor does the 
argument from analogy. He is forced to fall back on the argument from 
historical precedent, but even this is somewhat forced and less than 
persuasive. 

One obvious difficulty with an arrangement of this sort involves the 
highest human level — the supreme ruler (Son of Heaven, emperor). Who 
selects him and who ensures that he maintains a conformity with the 
accepted standard? In Mo Zi's structure, this can only be Heaven. Heaven 
can manifest its displeasure through visitations of a harmful nature — 
floods, drought etc. — just as it can make known its approval by natural 
events of a beneficial nature. More difficult to understand, however, is how 
Heaven actually effects or influences the appointment of the right person in 
the first place. There have been some recent attempts to argue that the 
popular will, rather than the will of Heaven, was instrumental in 
establishing the Son of Heaven. Hsiao, in considering these arguments, 
writes: “If we abandon such fanciful hypotheses and confine ourselves to 
the overall character of Mo Zi's thought to draw our inference, that then 
will be that instituting a Son of Heaven must have expressed the will of 
Heaven, not that it was an act of popular selection."? There does, however, 
seem to be some place for feedback from below upward in Mo Zi’s system. 

Another problem in such a system, and one not specifically addressed 
by Mo Zi, is that there are inherent dangers in encouraging the reporting of 
good and bad actions and basing rewards and punishments on reports. 
Ideally, such reports must be without bias or self-interest on the part of 
those making them, and must be treated equitably and objectively by those 
receiving them. The dangers inherent in such a system are only too well 
demonstrated in China's recent history and are a significant danger in any 
totalitarian or quasi-totalitarian system. Whilst Mohism might fall short of 
totalitarianism, it is certainly a system in which power is concentrated in 
the hands of the leaders at the various levels. 


45. See Hsiao (1979), pp. 241—242. The specific commentators mentioned who suggest that 
the people may have had a role in selection are Fang Shouchu 方 授 楚 and Yang 
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Finally, as with the previous "core" doctrine, the divergence of 
Mohism from the two main, organised opposing philosophies — 
Confucianism and Legalism — is not very great. It is probably most simply 
stated by saying that the essential difference depends on where the ultimate 
moral authority lies. For Confucianism, it is in the family, as Schwartz for 
example argues. ^ In Legalism, it lies with the despotic ruler. In Mohism, 
it is with Heaven and the ghosts and spirits. 

(iii) Universal Love (Jian Ai XÆ): This is the cornerstone of Mohism. 
Li Shenglong writes, in reference to several accounts of Mohism in early 
works:“ 和 这些 都 说 明了 兼 爱 是 墨 子 思想 的 核心 之 核心 。(These [studies] 
make it clear that ‘universal love’ is the very core of Mohist thought.)”” 
One of the late Qing commentators, Zhang Huiyan wrote: “Universal love 
is the basic element of Mohism.... Reverence for Heaven, proving the 
existence of spirits, valuing uniformity, and economy of expenditure are its 
branches. Anti-fatalism, anti-music, and simplicity in funerals are merely 
other issues upon which circumstances provoked him to take such 
stands." Universal love (jian ai FE) must, however, be recognised as an 
abbreviation of the full statement — jian xiang ai, jiao xiang li FANE > 
交 相 利 (universal mutual love, interaction for mutual benefit). With 
respect to the usual translation of jian ai #€, there are objections to both 
components of the term. Thus “impartial” and "inclusive" have been used 
for jian JẸ whilst “care” has been preferred to “love” for ai & to escape the 
religious, romantic and emotional connotations of the latter." I have 
retained "universal love" for the following reasons. First, it is sanctioned 
by long use dating from Legge's translation of the jian ai 3&4 triad in his 
Mencius. Second, it captures the idea of extending the love one feels 
towards oneself, or a child feels for its parents, to others within and beyond 
the family. Third, it is important that this feeling be, in fact, universal. 


46. See Schwartz (1985), pp. 142-143. 

47. Li Shenglong (1996), p. 5. 

48. Quoted by Hsiao (1979), pp. 225-226 who describes Zhang’s view as “most perceptive 
and accurate". The translation is by Mote with minor changes. The original may be 
found in the MZJC, Zhang Huiyan (1909), p. 90. It is interesting to note that Zhang does 
not follow the titles of the ten doctrines exactly, nor does he include them all. 

49. Thus, Ivanhoe (2001), in his recent translation of some of the “core” doctrines chapters, 
uses "impartial caring" whilst Fraser (2002), in his survey of the "core" doctrines, uses 
"inclusive care". 


xliv Introduction 


"Impartial" fails to convey the scope although it does provide a good 
contrast to bie Jill which Mo Zi stresses as the opposite to jian JẸ. Fourth, 
"love" seems more appropriate as the opposite of “hate”, “abhor” or 
“dislike” (wu 7%) which is the term used as its opposite in the Mozi. And 
fifth, the religious connotations of term like "universal love" are by no 
means inappropriate to a doctrine like Mohism. Finally, on this point, I 
refer both to Graham who writes: “He calls it jian ai Æ, which we can 
hardly avoid translating as ‘loving everyone’ or ‘universal love’ ...”” and 
also to the Dictionnaire Ricci which has for Æ: “L’ amour universel; 
l'amour qui assimile les autres à soi-méme sans distinction ...” 

Difficulties of terminology and translation notwithstanding, the 
arguments presented by Mo Zi in the three components of the triad are 
quite clear. The first essay is very brief. It begins with the unexceptionable 
claim that to bring order to a disordered world there must be an 
understanding of the cause(s) of the disorder. At a fundamental level, 
this is lack of “mutual love" (xiang ai 相爱 ), something which should 
inform all relationships. If people could learn to love others like they 
love themselves then they would no longer be able to disadvantage 
others to gain advantage for themselves. This applies at all levels of society 
from families through communities to states, and even to collections of 
states. 

In the second essay, there is a more elaborate formulation of this basic 
argument beginning with the recurring claim that those who are benevolent 
(ren {~) conduct their affairs with the objectives of promoting what 
benefits the world and eliminating what harms it. For the purposes of the 
argument, what harm the world are states attacking each other, great 
houses usurping each other, lack of kindness and loyalty between rulers 
and ministers, lack of love and filiality between fathers and sons, and lack 
of concord and harmony between older and younger brothers. Lack of 
mutual love, or loving oneself to the exclusion of others, is at the root of all 
these problems. Their solution, then, is clear — everyone must love others 


50. See Graham (1978), p. 12. Lowe (1992) also writes: “The term used in the MT for love, 
ai, does not admit any other translation, but ... it is clear that ‘love’ is to be understood 
as something radically different from the romantic sentiments the term may call to mind 
for English speakers. Mo Zi's ‘love’ seems to be an expanded awareness of others as 
really no different from oneself." (p. 93) 


Introduction xlv 


as they love themselves. The practical objection is raised that this is very 
difficult to do, as indeed it is. Mo Zi counters by claiming that people don't 
do it because they don't recognise its benefits (which lie in the reciprocity 
it generates) and they don't understand the reasoning behind it. If they did, 
then they could and would do it despite the acknowledged difficulty. The 
remainder of the essay is devoted to two groups of examples. The first 
comprises cases of people doing difficult things if the ruler wants them to, 
whilst the second comprises instances of ancient sage kings who have 
effectively practised the method. 

The third essay begins with the same opening claim as the second — 
those who are benevolent seek to promote the world's benefits and 
eliminate the world's harms. The perceived harms are again listed in very 
similar form. The focus then turns to the comparison between "universal" 
or “generalised” (jian 3€) and “discriminating” or “partial” (bie Fill). If 
people are “universal” rather than “discriminating”, then they will regard 
others as they regard themselves. So, if “universal” is established, there is 
great benefit to the world whilst conversely, if “discriminating” is 
established, there is great harm to the world. Three objections are raised 
and dealt with. The first is that “universal” cannot be put into practice — 
people simply can’t or won’t embrace it. Mo Zi counters by raising several 
hypothetical situations in which the implications of the conduct of those 
who are “universal” are compared with those who are “discriminating” 
(rulers, officers). The advantage clearly lies with the former. Further, there 
are the examples of the ancient sage kings who did practise “universality” 
— Wen, Yu, Tang, and Wu (in that order). The second objection is that 
“universal” is damaging to filial conduct, which is Mencius’ objection 
(IIIB 9). Mo Zi argues that far from being harmful to filial conduct, 
universal love is actually beneficial. By regarding others’ parents like 
one’s own, there will be reciprocal regard by others of one’s own parents 
which will work to the general benefit of all parents including one’s own. 
The third objection is that it is not possible to change people’s ways to 
make them do something which is difficult. Mo Zi counters with the same 
examples used in the second essay (Duke Wen of Jin, King Ling of Chu, 
and King Gou Jian of Yue) showing that people can change their ways at 
the ruler’s behest. So it is possible to make people embrace “universal 
mutual love, reciprocal mutual benefit” by a system of rewards and 
punishments, thus eliminating the world’s harms. 

As many commentators have pointed out, the basic argument adduced 
in support of establishing such a principle is expediency or, more 
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generally, the utilitarian argument.” If such a principle is put into practice, 
it will prove to be of benefit to everyone from ruler to humble peasant. Mo 
Zi supports his position by considering several hypothetical situations in 
which it is obvious that a "universal" person is going to conduct himself 
better than a “partial” person, by showing that “universal love" actually 
benefits the people that might seem to be disadvantaged by it, by reference 
to the ancient sage kings who practised it, and by providing examples of 
how the people's ways can be changed. In effect, he sets up three pairs of 
terms — love/hate (ai "E / wu 3&), benefit/harm (Ii 利 / hai #), and 
universal/partial (discriminating) (jian 3& / bie Jl) — and argues in favour 
of the first in each case, and for their necessary interconnection. That is, if 
the first of each of the three pairs is put into practice, everyone will find this 
to be to their advantage, and order will reign in the world. His argument is, 
then, quite simple. Mutual or reciprocal love is clearly the foundation of 
the most harmonious relationships between small numbers of closely 
connected people — this stands in no need of further proof. If this is 
generalised, or universalised, the same benefits will accrue in all 
relationships and this will be proven by results. The sage kings provide 
examples of lack of discrimination or partiality which is of benefit to 
the world, whilst other rulers provide evidence that people's conduct 
can be modified, even in ways that work to the disadvantage of those 
affected. 

Of particular importance is the relationship of this key Mohist doctrine 
to Confucianism. It is impossible not to recognise a close coincidence, a 
point made many centuries ago by Han Yu” and reiterated by numerous 
commentators since. Hsiao equates Mo Zi's ai 爱 with Confucius’ ren {—, 
advancing the following four arguments: 


1. Identity of Semantic Denotation: He writes: “The two terms, ren 
and ai, have the same semantic denotation” , and refers to the Lun 
Yu XII.22 which has the following exchange between Confucius 
and Fan Chi S428 : “ZEEE o FH > ÆA » " Hsiao concludes: 


51. The matter of Mo Zi's utilitarianism (or consequentialism) has been the subject of 
several recent studies — for example, Ahern (1976), Vorenkamp (1992), Soles (1999) 
and Duda (2001). The issue will be raised again in relation to the triad on “Heaven’s 
Intention" but will not be discussed in detail. 

52. For Han Yu's essay see Section VII below. 

53. Hsiao (1979), pp. 230—231. On this point see also Lai (1993), especially pp. 131-133. 
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"Since ren and ai have the same definition, it is scarcely possible 
that they should have conflicting philosophical implications." 

2. The equation of “overflowing love" (fan ai 12) with “universal 
love" (jian ai 3f) "^ He also mentions the “golden rule" — jisuo 
buyu, wushi yuren C Bt Ask > IWED AL? 

3. No instances of any attacks on Confucianism in respect to 
"universal love" despite the clear and strong attacks in relation to 
other of the “core” doctrines and the general opposition to 
Confucianism. 

4. Mencius’ Attack. Hsiao takes the vehemence of Mencius' attack 
on Mo Zi with respect to the concept of “universal love" to be a 
manifestation of a desire to distance Confucianism from what, in 
effect, was a similar doctrine, and therefore a dangerous challenge 
from the point of view of attracting followers. 


There is no doubt that there is a rather close correspondence between 
Mohism and Confucianism on what was the keystone of Mo Zi's doctrinal 
edifice. There is no doubt too that Mencius' attack was vigorous, unfair 
and influential. Li Shenglong has, I think rightly, suggested that the 
distinction lies in precisely how ai € is understood. For Mencius, it was an 
innate component of human nature; for Mo Zi, it was more than a part of 
human nature — it was also “within the domain of economics", taking this 
term in its broadest sense. 

(iv) Condemning Offensive Warfare (Fei Gong 非 功 ): In this triad of 
essays, all extant, what Mo Zi is condemning is not warfare generally, but 
the waging of offensive war. Defensive warfare he accepts as necessary — 
indeed, he is a specialist in its techniques. But it is not only offensive 
warfare that he condemns. He also includes acts of aggression more 
generally. On the other hand, he does acknowledge some justifiable 
instances of offensive warfare. In addition, as alluded to above, he himself 
was actively engaged in defensive war both at a theoretical and at a 
practical level, as the chapters of Part V make abundantly clear. These 
essays, on a topic which might be taken as an extension or exemplification 
of "universal love", are notable for the relatively sharp division in the type 


54. Lun Yu L6 has: “FH : 38 TAA > HEJJ > ETE o ZER > MBE” 
55. See, for example, Lun Yu XII.2 and XV 23. 
56. Li Shenglong (1996), pp. 6-7. 
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of argument presented in the three components of the triad. But the basic 
contention remains clearly in focus. Offensive warfare, with a few notable 
exceptions, is not to be countenanced. 

In the first essay, the aim is to show that to conduct offensive war is to 
act contrary to righteousness, it being assumed here that to act righteously 
is universally acknowledged as a moral imperative. The argument, then, is 
ethical and proceeds by what might be called a logical approach. Mo Zi 
does this in two ways. First, he considers a series of small scale acts 
of aggression such as stealing another's produce or animals. These are all, 
by general consent, deemed unrighteous and are, in the ordinary conduct 
of society, punished accordingly. By analogy, offensive war is just a large 
scale example of the same thing, therefore it too must be unrighteous. 
Second, there is the specific case of killing a person. Again, by general 
consent, this does not accord with righteousness, is morally wrong, and is 
punished by society. Killing ten people is, arguably, ten times as wrong and 
so on. How then is the large scale killing in offensive war not an extreme 
case of this morally wrong act? Not to recognise these two arguments is, 
according to Mo Zi, to be morally blind or, at the very least, morally 
confused. 

In the second essay, the argument is historical. That is, if one examines 
the historical evidence on offensive war, the net result is always a loss. Of 
course, the vanquished suffers the more substantial loss, but the victor also 
loses. And the latter's loss is both present, in terms of people and materials, 
and future, in terms of the subsequent engagements which will inevitably 
occur if policies of offensive war are pursued. This is quite apart from 
the intangible moral loss which must affect the aggressor. In the third 
essay, the argument is generally utilitarian and is seen from the three 
perspectives; those of Heaven, the spirits, and the people. All three suffer 
loss when offensive warfare is carried out. Heaven loses the people it 
cherishes. The spirits lose people who would be expected to carry out the 
sacrifices due to them. The people lose in obvious ways — their lives and 
their livelihoods. 

Mo Zi attempts to deal with two rather obvious objections. The first is 
that a number of states do appear to have benefited from a policy of 
offensive war, at least on balance — Chu, Yue, Qin and Qi are examples. 
This, according to Mo Zi, is all a matter of numbers. Against the very small 
number of states that appear to have benefited must be set the much larger 
number of states which clearly have not. He uses the analogy of a doctor 
who employs a particular medicine. If it works in say four of ten thousand 
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people, it is successful in a very limited sense, but overall it must be judged 
a failure. The second objection concerns certain offensive military 
campaigns conducted by ancient kings — specifically, Yu against the 
Miao, Tang against Jie, and King Wu against Zhou. This, according to Mo 
Zi, is a question of definition. What he is condemning is gong 攻 一 
offensive war. What the exemplary ancient kings perpetrated (and what 
Mo Zi condones) was zhu Pk 一 punishment. These campaigns were 
obviously and incontestably righteous by virtue of the conduct of the rulers 
"punished". 

This is another of the Mohist "core" doctrines where there is no 
significant divergence from Confucianism, at least at the root. Admittedly, 
Confucius nowhere specifically articulates an opposition to offensive war 
which was, it would seem, a less significant problem at his earlier time. But 
there is certainly nothing to suggest that he condoned it as an instrument of 
policy, although he does appear to acknowledge the need for warfare, 
presumably of a defensive kind.” Of considerable interest is Mencius’ 
detailed discussion with Song Keng (a noted pacifist) as the latter was on 
his way to try to prevent war between Chu and Qin.” Here Mencius 
recognises two limbs of the anti-war argument — that it is unethical and 
that it is unprofitable. He strongly counsels Song Keng to focus on the first 
limb, which brings out, perhaps, the crux of the difference between the two 
schools on this matter. 

(v) Moderation in Use (Jie Yong fifi H): There are only two extant 
chapters covering this fundamental component of Mo Zi's political and 
social theory. Jie Yong fi JH is probably best rendered “moderation (or 
economy) in use" since materials rather than money are primarily what are 
being considered although both Mei and Watson use “Economy of 
Expenditure". Li Shenglong expands slightly the statement of the basic 
issue as follows:“ 节 用 就 是 要 节省 财 用 。(moderation in use is just to be 
sparing in the use of wealth/property).”” Of course, the issue of the title is 
a minor one. The substance of the argument is perfectly clear and it is this. 
A society is best served by exercising moderation or economy in the use of 
the materials required to make the necessities for that society. 

The first of the two extant essays on this topic is very brief. Its starting 


57. Lun Yu XIIL29. 
58. Mencius VIB 4. 
59. Li Shenglong (1996), p. 10. 
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premise is that, if a sage governs a state, then he can double that state's 
benefits. He does this not by attacking other states and appropriating their 
land, people and resources but by doing away with the wasteful use of the 
resources in his own state. Specific examples refer to clothing, houses, 
weapons, and means of transport (carts and boats). These should all be 
made with a strict focus on function and complete avoidance of anything 
unnecessary, any embellishment or ornamentation. Whilst this may be 
relatively easy, doubling the state's population may be more difficult. The 
latter can be achieved, however, by avoiding certain important factors 
which lead to a reduction in population. These are, particularly, burdening 
the people with onerous labour, inflicting heavy tax imposts, and engaging 
in wasteful military campaigns, all of which will be harmful to the well- 
being of the people, reduce the rate of childbirth, and cause disease and 
death. 

The second essay is only slightly longer. Again, ancient exemplars 
(enlightened rulers and sage kings) are the starting point. They invariably 
loved the people and brought them great benefit, and they did this, in part, 
by establishing rules for moderation in use. The fundamental principle was 
that artisans should do the work they are trained for and they should make 
only enough of whatever product they are making and no more, and again 
the focus should be on function. The bulk of the essay is taken up with the 
documentation of the criteria for making specific things: food and drink, 
clothing, weapons and armour, carts and boats, materials for funerals and 
mourning, and housing. If, in the making of any of these things, something 
doesn't add to their basic use or benefit then it should not be done. 
Moreover, they are to be made, or in the case of food and drink, produced, 
only to these requirements and only in sufficient quantities to ensure that 
all members of the populace have a sufficiency of all of them. Construction 
or production, as the case may be, is then to stop. In addition, Mo Zi 
explicitly and strongly opposes any attempts to acquire unusual or exotic 
things, either by making them or by importing them. To each according to 
need and no more. Thus, dwellings should be sufficient to give protection 
against the elements and no more. Food and drink should be enough to 
maintain the health and strength of the body and no more, and so on. 

As mentioned at the outset, this is a fundamental aspect of Mohist 
theory. Put another way, in all things, practical utility is to be valued, 
useless ornamentation, elaboration or excess beyond requirements is not. 
Two of the “core” doctrines still to be considered 一 Jie Zang WiZ 
(Moderation in Funerals) and Fei Yue 非 乐 (Condemnation of Music) 一 
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are, in reality, extensions of this basic principle as applied to the specific 
things indicated. As for “moderation in use", Mo Zi's argument takes two 
familiar forms. The first is the appeal to common sense — if everyone is 
adequately provided for, then surely this establishes the best circumstances 
for a well functioning society. The second is the appeal to the example of 
the sage kings as people who themselves eschewed unnecessary 
elaboration and, according to Mo Zi, actually laid down specific 
instructions for the provision of basic requirements — as he himself is 
attempting to do. Further, although Mo Zi does not actually make this 
point, it would be difficult to achieve the ultimate goal of a society whose 
members all manifested "universal love" if the society was not one in 
which all the people's needs were being adequately met. 

This “core” doctrine is another instance where the Mohist and 
Confucian positions are not far apart. Thus, Schwartz writes: "In the three 
chapters on ‘frugality’ or ‘economy’, we are reminded at first of the 
Analects. The people are impoverished by corvée labour, by the exaction 
of taxes in kind, by being dragged off to useless wars, and by the 
unconscionable luxuries of the powerful "^ Mencius does not mention this 
particular doctrine in his criticisms of Mo Zi although he does deal with 
one of the extensions — Jie Sang WIE (Moderation in Funerals — vide 
infra). Xun Zi is, however, openly and specifically critical, particularly in 
his chapter entitled “Enriching the Kingdom" where he writes, with 
reference to Mo Zi as a cause of “social anarchy”: “... with his 
‘Moderation in Expenditures’ [he] causes poverty throughout the world.” 
However, earlier in the same chapter, in considering ways to make a 
kingdom self-sufficient, he has written: “Moderate the use of goods, let the 
people make a generous living, and be good at storing up the harvest 
surplus. Moderate the use of goods by means of ritual principles, and let the 
people make a generous living through the exercise of government.” 

In recent times, Hsiao has criticised Mo Zi’s doctrine of Jie Yong 节 用 
(Moderation in Use) on three grounds.” First, that it is a denial of human 


60. See Schwartz (1985), p. 151. 

61. The first quotation is from Xunzi 10.8 and the second from Xunzi 10.2. In both cases the 
translation follows Knoblock (1988-1994), vol. 2, p. 128 and p. 121 respectively. In 
both instances the phrase 节 用 is used 一 see the Xunzi Xinzhu 荷 子 新 注 (1979), pp. 148 
and 140. “Social anarchy” is Knoblock’s translation of iiL. 

62. Hsiao (1979), pp. 257-265. 
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nature — which it undoubtedly is, unless of course human nature can be 
modified by teachings such as those of Mo Zi. Second, it is contrary to the 
principles of ruling, which might be the point of divergence from 
Confucianism. Put most simply, the maintenance of a ruling elite (which 
Mo Zi himself accepts as necessary) might well require outward 
manifestations of elite status, the preparation of which would transgress the 
principles of “moderation of use". The third is the perceived negativity of 
a policy which concentrates on reducing consumption rather than 
increasing production. The consequences of the latter can, however, prove 
ultimately very damaging as our modern age is revealing. I shall leave the 
final word to Li Shenglong:“ 墨 子 的 节 用 主张 ， 对 当时 乃至 后 世 都 是 有 
HAH e (Mo Zi's position on moderation in use had a positive 
significance not only in relation to his own time but also for later 
generations) ee 

(vi) Moderation in Funerals (Jie Zang fifi3£): There is only one essay 
on this topic which is, in effect, a special case of the argument for 
moderation in use. In arguing for moderation in funerals, Mo Zi is actually 
targeting two things: elaborate funerals (hou zang 'É$£) and prolonged 
mourning (jiu sang AË), both being seen as detrimental to the state as a 
whole and to the individuals in the state. Mo Zi bases his argument on what 
he terms the “three benefits” (san li 三 利 ) which are, from the state's point 
of view, increasing the wealth of its people, increasing the number of its 
people, and creating order and dispelling disorder. 

First, elaborate funerals decrease wealth by excessive use of materials 
for coffins and burial garments, by the preparation of a large burial mound, 
and by the burial of materials, particularly valuables, with the dead. 
Prolonged mourning also decreases wealth by interfering with the 
productivity of those in mourning. The Mohists’ specification of the 
conditions for burial and their recommendation of reduced mourning 
periods would clearly obviate these perceived problems. Second, elaborate 
funerals will decrease the numbers of people if the practice of burying the 
living with the dead is followed. Of much more significance in this respect 
are the effects of prolonged mourning. This, according to Mo Zi, will make 
people weak and ill, and will have an adverse effect on the birth rate. 
Again, these problems would be resolved by Mohist measures. Third, the 
combination of elaborate funerals and prolonged mourning, particularly 


63. See Li Shenglong (1996), p. 10. 
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the latter, is likely to lead to increased disorder. Elaborate funerals, by 
reducing resources within family units, may lead to discord. Prolonged 
mourning, by causing ill-health and a prolonged preoccupation with 
mourning, must inevitably interfere with the efficiency of those 
responsible for administration and those engaged in production of various 
sorts. 

Mo Zi also considers two other aspects of moderation in funerals in 
relation to two of the other "core" doctrines. First, do the practices of 
elaborate funerals and prolonged mourning reduce the incidence of large 
states attacking small states? Mo Zi's answer is no — the stronger a small 
state is in terms of manpower, and the richer it is in terms of materials, the 
less susceptible it is to attack, and the converse. So these practices, by 
weakening small states further, make them likely targets for attack. 
Second, do the practices of elaborate funerals and prolonged mourning 
bring blessings from Heaven and the ghosts and spirits? Again, Mo Zi 
answers no. If the people are poor, it is more difficult for them to provide 
equipment and materials for sacrifices. If the people are few, there may not 
be enough people to actually carry out the sacrifices. If the people are in 
disorder, ceremonies may be neglected altogether or carried out at the 
wrong times. As elsewhere, Mo Zi also invokes the authority of the sage 
kings to support his argument from basic principles. In fact, he attempts to 
trace his own recommendations as to how funerals should be conducted 
back to the sage kings. There is, however, the problem of going against 
what has become a custom. Mo Zi deals with this by citing customs which 
have been, or are being maintained despite being obviously detrimental, or 
even barbarous. 

There is no doubt that this “core” doctrine is a point of direct 
opposition with the Confucians. Confucius' own attitude is made quite 
explicit in his exchange with Zai Wo whose position is somewhat akin to 
that of Mo Zi on prolonged mourning. Having grudgingly accepted Zai 
Wo’s right to do as he thinks fit, Confucius says, on Zai Wo’s departure, 
“Yu (Zai Wo) is not benevolent."" Mencius, in recording the exchange 
with Yi Zhi, makes the point that, whilst Mo Zi’s recommendations might 
be acceptable in theory, when it comes to practice, people will not adhere 
to them because of the way they are.” 


64. Lun Yu XVII21. 
65. Mencius IIIA.5. On this particular passage see Shun (1991). 
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(vii) Heaven’s Intention/Purpose (Tian Zhi Ks): This is arguably one 
of the two most important of Mo Zi's "core" doctrines along with 
"universal love". It is, moreover, clearly linked with universal love. 
Indeed, Heaven's intention is to implement universal love in the worldly or 
lowest realm. Heaven is the more important of the twofold system (along 
with ghosts and spirits in the middle realm) of supramundane surveillance 
and supervision of this lowest realm. Universal love is then expressed in 
right and good conduct which is essential to the other components of Mo 
Zi's doctrinal system. The title of the triad is Tian Zhi 天 志 which is 
usually rendered in English as the “Will of Heaven". Much more 
commonly in the essays, Mo Zi speaks of tian zhi yi 天 之 意 or tian yi 天 
意 . As Mo Zi describes it, this indicates both a formulation by Heaven of 
a specific intention or purpose vis-à-vis mortals and the capacity to actively 
intervene in mortal affairs, giving a description of the particular role which 
Heaven plays in them. This is a range of meaning which "purpose" or 
“intention” seems to cover better than “will”. 

The first essay opens with the recurring claim that officers and 
gentlemen understand only small matters and not great matters, the latter 
referring to Heaven's purpose. Heaven, according to Mo Zi, is clear in 
respect to what it desires and what it abhors — righteousness and non- 
righteousness respectively. It is, moreover, capable of bringing about 
compliance with what it desires by rewards (life, wealth, order) and 
discouraging non-compliance with punishments (death, poverty, disorder). 
Heaven is the apex of an hierarchical system for effecting righteousness (yi 
3&) through successive correction (zheng 1E) of the levels of society. Mo Zi 
recognised the following sequence: Heaven>Son of Heaven» Three Dukes 
and the feudal lords>generals and great officers>ordinary officers» 
ordinary people. The Son of Heaven is, then, the highest mortal and must 
implement Heaven's purpose by practising "universal mutual love" and 
"exchange of mutual benefit". Rulers who did comply were Yu, Tang, 
Wen and Wu and they were rewarded with possession of all under Heaven, 
continuation of their lineage, and perpetual praise down the ages. Rulers 
who did not comply were Jie, Zhou, You and Li and they were punished by 
loss of all under Heaven, cessation of their line, and being forever reviled. 
In the case of ordinary people, Heaven is identified as completely 
understanding them and completely possessing them, the evidence for this 
being that it provides food for everyone and visits misfortune or 
punishment on those who harm innocent people. As a result of all this, 
compliance with Heaven's intention results in rule by righteousness, and 
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opposition to Heaven's intention results in rule by force. Mo Zi 
characterises the two types of rule by the absence or presence of 
components of his recurring list of aggressive and exploitative actions. 
The essay ends with a brief statement that Heaven's purpose is Mo Zi's 
key standard by which he measures human actions, and is comparable in 
this respect to a carpenter's square or a wheelwright's compasses. 

The second essay opens with a detailed consideration of righteousness 
and its origin. Righteousness must originate, Mo Zi argues, from those who 
are noble and wise as it is the pinnacle of nobility and wisdom, and Heaven 
must be its ultimate source. As in the previous essay, Mo Zi questions the 
ability of people to recognise the position of Heaven at the apex of his 
hierarchical structure. But it must be the apex for three reasons: (1) Heaven 
is capable of rewarding and punishing the ruler who is the highest mortal 
member of the structure. (ii) The ruler acknowledges this by sacrificing to 
Heaven and making requests of it — it is never vice-versa. (iii) Heaven is 
recorded as the pinnacle in ancient texts. Now righteousness (yi 3&) is 
linked with benevolence (ren 仁 ) and, to achieve these desirable qualities, 
there must be compliance with Heaven's purpose. Compliance is defined 
as the pursuit of what Heaven desires — here identified as helping and 
teaching others, distributing wealth, loyalty, kindness, compassion and 
filial conduct — and avoidance of what Heaven abhors, which comprises 
the opposite of these things as manifest in the list of aggressive and 
exploitative actions previously referred to. Being benevolent and 
righteous, and therefore complying with Heaven's purpose, is to manifest 
this purpose which is to establish universal love and benefit. Mo Zi raises 
the question of how we know Heaven's love for people is profound (Aou 
J=). He gives six reasons ranging from the creation of heavenly bodies for 
light to the provision of wood, metal, and birds and beasts for their 
respective purposes. People should recognise Heaven's beneficence but 
they don't. Again, the groups of good and evil rulers are cited, the former 
being characterised as those who were “universal” (jian 3) and the latter 
as those who were “discriminating” or “partial” (bie Jl). As in all three 
essays, Mo Zi concludes with the statement that Heaven's intention is his 
standard, expanding a little on this point compared to the first essay by 
spelling out that what complies with this standard is good and what does 
not is bad, seen in terms of government. 

The third essay begins in the usual way by identifying the problems of 
the world as stemming from lack of what is the topic under discussion — 
here Heaven's purpose and its implementation, specifically on the part of 
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officers and gentlemen. There must be knowledge of what Heaven desires 
and what it abhors. The former is righteousness, achieved by being correct, 
and the latter is non-righteousness. The same pyramid of rectification as in 
the first essay is given. Again, the first component, Heaven to Son of 
Heaven or ruler, is seen as the one which people fail to recognise. But this 
should be clear from the fact that Heaven is capable of rewarding and 
punishing the ruler, as the ancient sages realised. Further, righteousness 
comes from the noble and wise and Heaven is the apogee of nobility and 
wisdom. The key component of compliance with Heaven's purpose is 
again identified as universal love for people. Heaven demonstrates its 
own universal love by the provision of food and by punishing those 
who kill the innocent. That is, Heaven rewards virtue and punishes vice, 
and again the two groups of early rulers are brought forward as evidence. 
So compliance with Heaven's purpose is universality, reflected in 
government by righteousness and avoidance of the acts of aggression and 
exploitation previously listed. Non-compliance with Heaven's purpose is 
"discrimination", reflected in government by force and the occurrence of 
the various forms of aggression and exploitation. The last sections of this 
essay give the most extended treatment of the concept of Heaven's purpose 
as a standard, specifically here evaluating officers and gentlemen in terms 
of this list of aggressive and exploitative actions. There is notable overlap, 
in terms of examples, with the final part of Mozi 17 “Condemning 
Offensive Warfare". 

Thus, in summary, Heaven is the supreme arbiter and controller of 
human affairs. It is seen as a supramundane agent with a clearly defined 
intention or purpose for the mortal realm which it can implement by being 
omniscient and by regulating human actions through a system of rewards 
and punishments. The key component of Heaven's intention is to bring 
people to the practice of universal mutual love and exchange of mutual 
benefit. This will result in benevolent and righteous behaviour through all 
levels of society and avoidance of acts of aggression and exploitation, 
whether at a national, family or individual level, which are inimical to the 
establishment and preservation of a righteous and well ordered society ^ 


66. The precise role of Heaven in controlling the conduct and affairs of mortals is a central 
issue in the debate on whether Mo Zi is a utilitarian or a divine command theorist. That 
is, does Heaven actually direct people towards right actions or, at least, establish what 
constitutes right action or is it simply a standard by which the benefits of actions can be 
established — see the references in note 51 above. 
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Although the role of Heaven in the affairs of men does not seem to 
have been one of the points of contention in the doctrinal conflict between 
Mohists and Confucians, there was clearly a difference in the concept of 
Heaven held by the two schools. Thus, while the Mohists, as outlined 
above, saw Heaven as overseeing and intervening in the affairs of the 
people in ways to direct them to conform to its putative intentions, this was 
not the case with Confucians. Certainly, however, for the latter, Heaven 
was again the supreme power (Lun Yu 11I.13/2), but it was beyond men's 
knowledge and was something about which Confucius did not discourse. 
Moreover, it was seen as producing virtue in a person rather than rewarding 
existing virtue ( 子 日 : 天 生 德 於 予 一 Lun Yu VII22). Hsiao, in fact, goes 
so far as to say: “... as we examine Mo Zi’s view of Heaven, we find its 
fundamental import to be diametrically opposed to Mencius' view, for 
it binds man's acceptance to that which Heaven has approved."" 
Nevertheless, these differences do not appear in later writers as points of 
active doctrinal dispute. 

(viii) Percipient Ghosts (Ming Gui "H #4): There is only one surviving 
chapter on ghosts and spirits which are an integral part of Mo Zi's 
philosophical scheme. For example, the important interrelationship of this 
doctrine with other Mohist “core” doctrines has been well brought out in 
the recent study by Wong and Loy particularly in regard to Mo Zi's 
opposition to offensive warfare.” A belief in the existence of ghosts and 
spirits is also closely related to the concept of reward and punishment as 
the components of a supernatural structure monitoring and controlling 
human conduct. Before considering the content of the remaining essay, 
something should be said about the meaning of the title Ming Gui 明 鬼 . 
It is generally taken, in Western writings, to mean "explaining" or 
"clarifying" ghosts. However, examination of the content of the chapter, 
particularly in places where ming 明 is used, suggests that the meaning is 
really “clear-seeing” or “all-seeing”, taken as being an attribute of the 
putative entities. The critical point about ghosts and spirits is that they are 
observers of all human actions, however and wherever they may occur. 
This is particularly brought out in the opening sentence of 31.17 which 
reads: "Therefore, the awareness of ghosts and spirits is such that it is not 
possible to do something in the darkest places, whether in wide marshes, in 
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mountains and forests, or in deep ravines, but that their awareness will 
certainly know about it.” Perhaps ming # in the title is serving double duty 
— Mo Zi is "explaining" ghosts (and spirits) and these ghosts (and spirits) 
are themselves "all-seeing". 

The essay itself starts from the premise that the principles of the sage 
kings of the Three Dynasties have been lost and, as a consequence, the 
world is in disorder, and that an important cause of this is a loss of belief 
in the existence of ghosts and spirits and their capacity to reward 
worthiness and punish wickedness. The form of the essay is a series of 
claims by non-believers on the existence of ghosts and spirits and Mo Zi's 
counters to these claims. The first way to establish whether ghosts and 
spirits exist or not is through the eyes and ears of the ordinary people. If 
people have seen or heard ghosts and spirits, then they exist whereas, if 
they have not, then such entities do not exist. Non-believers say that while 
there may be many examples of ordinary people seeing or hearing ghosts 
and spirits, they cannot be relied upon. Mo Zi's response is to give a series 
of five well-documented examples of instances where many people have 
seen and heard ghosts and spirits — ghosts of wrongly punished officials 
appearing to exact retribution from those who punished them, ghosts who 
have appeared to offer encouragement or themselves inflict punishment, 
and ghosts who have intervened in human disputes. However, the non- 
believers repeat their claim that the ordinary people are unreliable. Mo Zi 
counters by turning to the ancient sage kings, citing documented examples 
of how their conduct manifested their belief in ghosts and spirits. His 
conclusion is that there is overwhelming evidence that ghosts and spirits 
can and do reward worthiness and punish wickedness, and can detect both 
worthiness and wickedness whenever and wherever they occur. 

Not only can they do these things, but their power is such that it cannot 
be resisted. He gives the examples of Jie and Zhou and their being 
overthrown by Tang and King Wu respectively. They were overthrown 
because they abused Heaven and insulted the ghosts above, and inflicted 
calamity and suffering on the people below. Despite their power and 
strength, they were brought down, thus demonstrating that supramundane 
forces will reward the deserving however lowly, and will punish 
transgressors however powerful. On the specific issue of ghosts, Mo Zi's 
argument here is somewhat weakened by conflating Heaven and ghosts as 
the agents of these rewards and punishments. Non-believers then take a 
different tack, claiming that a belief in ghosts doesn't accord with 
benefiting parents and is harmful to filial conduct. In responding to this, 


Introduction lix 


Mo Zi gives a summary of who or what ghosts are — ghosts of Heaven, 
ghosts and spirits of the mountains and rivers, and the ghosts of people who 
have died. In the case of family members who have died, sacrifices and 
ceremonies will provide sustenance for them and, even if they don't 
actually exist, such ceremonies will bring people together, so creating 
social unity and harmony. However, the non-believers claim that such 
ceremonies are just a waste of materials and serve no purpose. To counter 
this claim, Mo Zi turns again to the writings of the sage kings and the 
recorded conduct of filial sons. Having met each of the claims of the non- 
believers, Mo Zi concludes that, if the aim is to promote the world's 
benefits and eliminate its harms, there must be an acceptance of the 
existence of ghosts and spirits, and a recognition of them as all-seeing 
(ming BH). 

Thus, most of the chapter is devoted to examining evidence for the 
existence of ghosts and spirits regardless of what form they actually 
take.” In presenting this evidence, Mo Zi gives a clear account of what he 
takes to be the significant objections to a belief in ghosts and spirits. There 
are, in essence, three lines of evidence supporting their existence. The first 
is the direct evidence of the senses of ordinary people. Ask around any 
village or town and you will find people who claim to have had direct 
experience of ghosts or spirits. And, if the reports of ordinary people are 
deemed insufficiently reliable, there are similar reports emanating from the 
ruling classes. This constitutes the second line of evidence. Of the five 
examples cited, four concern condign punishment delivered by the ghost of 
an unjustly treated person whilst, in the fifth example, the visitation brings 
reward. The third line of evidence is from the sage kings. The three early 
dynasties, Xia, Shang and Zhou are considered and, in each case, the 
notably good early rulers of these dynasties are identified as conducting 
themselves and initiating practices such that there is a clear indication of 
their acceptance of the existence of ghosts and spirits. As several 
commentators have pointed out, this is not a proof that ghosts and spirits 
exist or even that these early kings had a deep conviction about their 
existence. In effect, as presented by Mo Zi, it seems like an early form of 
Pascal's wager. 

The real crux of Mo Zi's argument is his examination of the different 
consequences which follow belief and non-belief in the existence of ghosts 
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and spirits. After beginning the chapter by attributing the ills of the world, 
which he lists specifically, to a loss of belief in ghosts and spirits, and then 
examining the evidence considered above, Mo Zi returns in the final 
sections of the chapter to the positive and beneficial consequences of a 
belief in ghosts and spirits. The perceived ills will be resolved. There are 
three aspects to the good consequences of an acceptance of the existence of 
ghosts and spirits. First, people will conduct themselves well if they 
believe they are under constant scrutiny by all-seeing beings capable of 
delivering rewards and punishments. Second, sacrifices and offerings of 
food and drink will be directly sustaining to the ghosts of departed 
relatives. Third, even if, as Mo Zi allows is possible, ghosts and spirits 
don't actually exist, the gathering of people to carry out the services for 
them will foster social cohesion and harmony. 

Mohists and Confucians were alike in accepting the existence of 
ghosts and spirits and according them due respect as manifested in the 
appropriate ceremonies and sacrifices directed to them. As with Heaven, 
the difference between the schools lies largely in the concept held of ghosts 
and spirits, and particularly of the role they are seen as playing in human 
affairs. Whilst for the Mohists they were the other limb of the supra- 
mundane surveillance system which monitored and corrected human 
conduct, for the Confucians, it could be argued, they were more remote and 
inscrutable. In the Li Ji there is the statement: "The Master said: ‘The way 
of Xia was to honour Fate, serve ghosts and respect spirits but keep distant 
from them' "" This attitude is also seen in Lun Yu VI.20 (“… 敬 鬼神 而 束 
之 ， 可 谓 知 侨 。”“... respecting ghosts and spirits but keeping distant 
from them may be called knowledge/wisdom"). The differences between 
Mohists and Confucians in where the purpose and value of sacrifices to 
ghosts lay is well brought out by comparing Mo Zi's essay with Xunzi 
19.11, both passages citing the ancient sage kings as authorities and 
examples. Finally, on the issue of evidence for the existence of ghosts and 
spirits, the Xunzi has: “As a general rule, when men think there are ghosts, 
the confirmation of it is certain to be an occasion when they are startled or 
confused.””' These differences notwithstanding, as in the case of Heaven, 
the matter of ghosts and spirits was not, apparently, an issue of doctrinal 
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dispute between the schools, a point made quite clearly by Han Yu in his 
essay (vide infra). 

(ix) Condemnation of Music (Fei Yue JF 4): This is, in effect, an 
extension of the “Moderation in Use" argument, as mentioned above. As 
with the previous topic, only one essay remains. There are no issues with 
the title, and the arguments advanced are clear and straightforward. Mo Zi 
begins with a simple definition of a benevolent (ren 仁 ) person in terms of 
his actions, which are entirely aimed at bringing benefit and eliminating 
harm in the world. No consideration is to be given to what might please the 
senses or comfort the body. In particular, the benevolent person does 
nothing which might be detrimental to the provision of materials for the 
people's needs. 

The crux of Mo Zi’s argument is, then, that music is only to please the 
senses, and does not bring benefit to the world but harms it by the wasteful 
use of human resources and materials for what is non-essential. It is not 
that Mo Zi is unaware of the fact that music does bring pleasure; the 
important point is that it doesn't bring actual benefit. Mo Zi again turns to 
the example of the sage kings. What they made were things that did bring 
benefit, like boats and carts. Musical instruments and performances are not 
in this category. Mo Zi's argument proceeds with an enumeration of what 
he calls the “three hardships” (san huan 三 患 ) which are hunger, cold and 
fatigue. Not only does music do nothing to alleviate these hardships, but it 
also wastefully uses human and material resources which might otherwise 
be used to do this. Apart from the "three hardships", the same argument 
applies to other problems, most notably various acts of aggression and 
domination, and the establishment of order from disorder. Music, 
according to Mo Zi, does nothing to stop the one or facilitate the other. Not 
only does music have no value in dealing with these social problems but, 
because its satisfactory performance requires the participation of men and 
women in their prime, it takes such people away from their duties of 
sowing and planting in the first case, and spinning and weaving in the 
second case. And it is not only the people performing the music that will be 
diverted from their important duties; it is the listeners too. Again Mo Zi 
cites early examples, this time of people who displayed an excessive 
devotion to music, to the detriment of society. Insects, birds and animals 
are naturally provided for. People, however, must work to provide what is 
necessary for a well functioning society and music deflects people from 
this fundamental work at all levels of society. Finally, support can be found 
in ancient writings in which music and dance are condemned. 
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In summary, then, music deflects materials from their proper use in 
meeting the basic needs of the people. The making of musical instruments 
takes people away from their fundamental tasks which Mo Zi considers 
under four categories: ruling, administering, farming and weaving. 
Listening to music does the same. There is also the matter of the class of 
musicians themselves. They are seen as contributing nothing to the general 
benefit. On the contrary, they are parasitic insofar as they need to be 
supported by the labours of other people. The chapter concludes with 
several examples from earlier writings, the texts of which are unfortunately 
no longer extant. 

The weaknesses in Mo Zi's position against music are not hard to see. 
First, and most simply, there is the quantitative issue. The actual “wastage” 
of necessary materials, and the inappropriate deployment of manpower are 
likely to be very small in comparison, say, to the situation with funerals and 
mourning. Second, and more important, is the unquantifiable benefit of 
music to the human spirit, not least in conditions of hardship and difficulty 
such as Mo Zi mentions. It is these weaknesses, particularly the latter, that 
Xun Zi seizes upon, devoting a considerable part of his Book 20 to the 
subject, targeting Mo Zi in particular. Having considered what he sees as 
the very significant benefits of music, he writes: 


One would have expected that Mo Zi, who condemns music, would 

have met with some kind of punishment. But all the enlightened kings 

had already died, and there was no one to put things aright. Stupid 

fools study him and thereby endanger their own existence. But the 

gentleman makes clear and brilliant his music and therewith his inner 
72 

power. 


Book 5 of the Lii Shi Chunqiu is also devoted to music, extolling its 
merits and taking a clearly anti-Mohist position — although Mo Zi himself 
is not mentioned. Here, as in the Xunzi, music is not seen as being merely 
for the pleasure of the senses, but as having a deeper significance. It is a 
significance, moreover, that was perceived by Mo Zi's own foremost 
authorities — the ancient sage kings." 

(x) Against Fate (Fei Ming JE fit): There are three extant essays on this 
topic with relative uniformity of both length and content. The first essay, 
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which is atypically the longest, starts with a reiteration of the fundamental 
objectives in administering a state — to make it rich, populous and well 
ordered. These objectives had been achieved in ancient times, according to 
Mo Zi, whereas now the very opposite obtained — states were poor, under- 
populated and in disorder. Fatalists, he claims, attribute these misfortunes 
to Fate, believing that such things as wealth and poverty, being populous or 
otherwise, and longevity and early death are determined by Fate. In 
examining a theory such as the existence of Fate (or, indeed, any theory) 
criteria are needed. For the purposes of this essay, the three criteria (biao 
X) are its foundation (ben AS) which is to be found in the ancient sage 
kings; its source or origin (yuan Jit) which is the eyes and ears of the 
ordinary people; and its application or use (yong H1) which is in its benefit 
to the ordinary people of the state. The major part of the rest of the essay 
is devoted to a consideration of the foundation of Fatalism. Thus, in ancient 
times, the disorder wrought by Jie and Zhou was rectified by Tang and 
King Wu respectively. The restoration of order was not a matter of Fate; it 
was due to the endeavours of the exemplary rulers. This is borne out by the 
ancient writings. Nowhere in them is it said that goodness cannot be 
rewarded and badness punished, or that being respectful is not beneficial 
and being evil is not harmful. In any state there is the need for a righteous 
man at the helm. Then the deities and spiritual beings will receive their due 
sacrifices and the ordinary people will be benefited. This is why the sage 
kings established rewards and punishments. But Fatalists claim that 
rewards and punishments are determined by Fate and are not linked to prior 
conduct. Such a belief, Mo Zi argues, will adversely affect the functioning 
of the state at all levels. There will be no incentive for rulers to be 
righteous, ministers to be loyal, fathers to be compassionate, sons to be 
filial, older brothers to be caring, and younger brothers to be respectful. 
The concept of Fate is simply a crutch for evil and indolent people, 
allowing them to avoid responsibility for their actions and the 
consequences which ensue. Belief in such a concept does, then, lead to 
administrators not administering properly, and the ordinary people not 
fulfilling their functions. It brings no benefit to Heaven, to ghosts and 
spirits, or to the people themselves. Disorder is the result and this is a great 
harm for the world. 

The second essay is the shortest of the three and begins with another 
statement about standards or criteria (yi 3&, fa 法) of which the same three 
in name are again identified — the foundation (ben 本 )， origin or source 
(yuan 原 ), and application or use (yong Hl). There is some variation in how 
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these criteria are understood insofar as the foundation here is taken to be in 
the intentions of Heaven and ghosts, and the origin/source in the eyes and 
ears of the people. Since some believe in Fate and some do not, how can the 
issue be resolved? Considering the eyes and ears of the masses, has anyone 
ever seen or heard Fate? The answer is no. If the same question is posed 
with respect to feudal lords, or the sage kings themselves, the answer is still 
no. Whether a state enjoys peace or is threatened by danger, whether it is 
well ordered or in disorder depends on the government of the ruler and not 
on Fate. Those who believe in Fate do claim that its recognition dates from 
the Three Dynasties. That may be so, but, if it is, Mo Zi claims, its origin 
may be traced to the evil rulers and indolent people of that time. What 
happened was that the rulers of ancient times who conducted themselves 
badly and came to grief (e.g. Jie and Zhou) attributed their downfall to Fate 
and this was duly documented by the sage kings. There are, moreover, 
other passages in the ancient literature denying the existence of Fate. 
The third essay also starts with the need to establish criteria (fa 法 ) to 
evaluate a doctrine. Here, however, examination (kao 75) is substituted for 
foundation (ben 本 ), although what is examined is again the affairs of the 
ancient sage kings. The sage kings sought filial sons and worthy and 
virtuous men so they established rewards for goodness and punishments 
for evil. It was this that allowed them to provide food for the hungry, 
clothes for the cold, rest for the weary, and to bring order to the disorder 
wrought by their evil predecessors. It had nothing to do with Fate. The 
rulers who believed in Fate were Jie, Zhou, You and Li, who used it as an 
explanation of their misfortunes. That is, the ancient evil kings created the 
idea of Fate, and the ordinary people, who were poor and unfortunate, 
perpetuated it. The problem was recognised by the ancient sage kings who 
documented it in their writings, examples of which are provided. For a 
society to function well, people at all levels must believe that goodness and 
diligence will be rewarded whilst badness and indolence will be punished. 
It is the same for kings, dukes and high officers running the state, for 
farmers in their agricultural work, and for women in their spinning and 
weaving. If people accept personal responsibility for their actions and are 
responsive to incentives and disincentives, then the state will be well 
ordered and rich and will have enough material wealth to sustain itself. 
Conversely, if people believe in Fate, then at all levels they will be remiss 
in their duties and the state will be disordered, poor, and inadequate in 
terms of material wealth. In conclusion, according to Mo Zi, Fate must be 
rejected as being a concept created by the ancient evil kings and 
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perpetuated by the poor and unfortunate. It is not something the benevolent 
person speaks of. 

As can be seen, Mo Zi's argument against Fatalism is very simple. To 
a significant extent, the simplicity is a result of Mo Zi's failure to provide, 
in any of the essays, a clear exposition of what Fate actually is or might be. 
The discussion is really only in terms of what a belief in Fate is presumed 
to entail. There is no semblance of any argument about determinism and 
free-will more generally, although the existence of the latter is certainly 
implied in Mo Zi's social prescription. 

What are clearly articulated are Mo Zi’s three criteria or standards for 
evaluating a doctrine or belief. To make such an evaluation, there must be 
an examination of the doctrine's basis or foundation (ben 7k), its source or 
origin (yuan Ji), and its use or application (yong FA). Although there are 
some minor variations within the triad as to how these criteria are to be 
applied, fundamentally, the foundation is discovered in the deeds of the 
ancient sage kings. The source is to be found in direct experience, whether 
that of the masses or of the feudal lords. The use or application is manifest 
in the conduct of government directed at the well-being of the populace. 

The key, and most readily acceptable, component of Mo Zi's argument 
against Fatalism is that in actual practice it is detrimental to the functioning 
of society at all levels. An acceptance that the outcome of one's actions is 
predetermined by Fate is seen as sapping people's resolve to act worthily 
and diligently in whatever activity they are engaged in. Conversely, the 
belief that meritorious conduct and diligent application will be rewarded, 
either directly by a good immediate outcome, or through the intervention 
of Heaven or ghosts and spirits, is seen as encouraging diligence and good 
conduct. In relation to this, Mo Zi traces the belief in Fate to those whose 
evil conduct and lack of diligence has resulted in a bad outcome, and who 
endeavour to exculpate themselves by invoking some outside agency 
rather than acknowledging their own shortcomings. What Mo Zi does not 
claim, in this context, is that evil rulers attribute their own bad conduct to 
Fate. 

Much less convincing is Mo Zi's application of the second criterion — 
direct observation. Nobody, he claims, either among ordinary people or 
among the feudal lords, has ever directly seen or heard Fate, as they have, 
for example, directly experienced ghosts and spirits. Without defining 
what Fate actually is, it is difficult to see how this test can be applicable. 
One does not, of course, directly see or hear a concept in a way that 
confirms its physical existence, and it is as a concept that Fate is spoken 


Ixvi Introduction 


about in these chapters. The third criterion, use, is, in effect, identical with 
the first. A rejection of Fatalism is likely to foster good government. The 
paradigmatic good rulers of ancient times are clear examples of this. 
Conversely, a belief in Fate is likely to result in indifferent or bad 
functioning, and the evil kings exemplify this. 

Ultimately, then, Mo Zi's argument comes down to practicalities. 
People who believe in Fate are prone to attribute any outcome of their 
actions to Fate which thus absolves them from any personal responsibility 
for the consequences of their actions, or for their circumstances. 
Conversely, a rejection of Fate, coupled with a belief in the capacity of 
Heaven or ghosts and spirits to reward good conduct and punish bad 
conduct, is likely to lead to people conducting themselves well and 
performing their allotted functions diligently. This will, of course, lead to 
a good society. Hsiao makes the point quite strongly that none of this is 
really opposed to the fundamentals of Confucianism, writing: "Thus, in 
relation to the thoughts of Confucius, Mencius, and Hsün Tzu, it would 
appear that to attack the Confucians using Mo Tzu's anti-fatalism is 
virtually to fire without a target." 


V. Mohist Responses to Other Pre-Han Philosophers 


References to other philosophers and schools are very few in the Mozi. For 
the most part Mo Zi is concerned with presenting his own doctrines and 
arguing for their acceptance. Thus, in the 23 extant chapters on the 10 
"core" doctrines, there is no reference to any other philosopher. Of course, 
this is not altogether surprising given Mo Zi's position in the chronology of 
early Chinese philosophy, although the unknown range of contributors and 
the time span of their contributions must be taken into account. What 
comments and criticisms there are in the work are to be found in the single 
extant chapter “Against the Confucians" (Mozi 39) and two of the five 
dialogue chapters (Mozi 46—50). There are several places in the dialectical 
chapters (Mozi 40—45) where Confucians are briefly referred to, but these 
are neither very informative nor free of textual uncertainty. What is clear 
from the dialectical chapters is that their author or authors, whoever they 
may have been, were engaging with the ideas of other schools, most 
importantly where these concerned criticisms of Mohist doctrines. Notable 
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in this regard are some of the ideas associated with the School of Names 
(Mingjia 442), and especially with Gongsun Long and Hui Shi, although 
no-one is mentioned by name or indicated by school. I have elsewhere 
presented analysis of the interrelationship between the Later Mohists 
(putative authors of the dialectical chapters) and Gongsun Long." Here I 
shall confine myself to a brief consideration of the three chapters referred 
to above — “Against the Confucians" (Mozi 39), and the dialogues “Geng 
Zhu" (Mozi 46) and “Gongmeng” (Mozi 48). 

In the specific chapter directed against Confucianism, a somewhat 
arbitrary division may be made into four parts. The initial sections (39.1— 
39.3) speak of “Confucians” and attack their doctrines. First, there is the 
concept of gradations in “treating relatives as relatives”, particularly as 
these bear on funeral and mourning practices. Mo Zi’s stated view is that 
the Confucians are inconsistent in their gradations and hypocritical in their 
mourning. Second, there is an attack on the belief in Fate, to which, it is 
claimed, Confucians attribute almost everything — life expectancy, 
wealth/poverty, peace/danger, order/disorder, success/failure, reward/ 
punishment and good fortune/bad fortune. As presented in the chapters on 
Fate, Mo Zi’s claims are that such a belief undermines personal endeavour 
and is generally detrimental to the conduct of government and to the 
functioning of society as a whole. The second group (39.4—39.8) is again 
directed against Confucians as a school, but focuses on their conduct rather 
than their doctrines. Some of this criticism is couched in rather strong 
terms. Mo Zi is particularly virulent about what he sees as their 
hypocritical and self-serving conduct in relation to funerals, notably their 
parasitic attachment to the funerals of the rich and prominent for personal 
gain. In milder terms, he attacks their commitment to ancient forms of 
speech and dress and their claim to be followers rather than creators. Do 
these things mean, he asks, that the ancients whom they follow, but who 
themselves followed no more ancient model, and those who made 
important and beneficial discoveries, were not themselves worthy and 
benevolent? The two other points of criticism are what they identify as 
gentlemanly conduct in battle, which Mo Zi argues works against a 
favourable outcome, and their claim to be like a bell, responding only when 
struck. The latter, according to Mo Zi, is likely to result in important 
failures in their role as advisers to rulers, and also to adversely affect their 
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own families. The third group of exchanges are the two involving Yan Zi, 
supposedly a Mohist and possibly the author of the Yanzi Chunqiu (39.9— 
39.10). In both these sections, Yan Zi is, after a little persuasion, openly 
critical of Confucius himself. In the final group (39.11—39.13), there are 
three brief anecdotes directly critical of Confucius. The charges against 
him are that his own conduct is not consistent with his doctrines, and that 
his political advice has, on occasion, led to marked disorder. 

Of the two relevant dialogues, in the first (“Geng Zhu" 一 Mozi 46), 
certain Confucian positions are articulated by people who are taken to have 
been followers of Confucianism (Wu Ma Zi, a follower of Zi Xia, Gong 
Meng Zi), allowing Mo Zi to present his own views on the subject. These 
are expositions rather than arguments. In one section only is there actual 
mention of Confucius, and this is of interest insofar as Mo Zi defends 
rather than attacks Confucius while at the same time putting forward his 
own views. In 46.10 Mo Zi comments on an exchange between Zi Gao, 
Duke of She and Confucius in which the latter is asked what it is that 
constitutes government. According to Mo Zi, Confucius gives the wrong 
answer, but he excuses him on the grounds that the question was wrongly 
framed. 

The second dialogue in question ("Gongmeng" — Mozi 48) is the 
more important in the present context. Of the 24 sections of this dialogue, 
the first 12 are Mo Zi’s responses to a series of questions put by Gongmeng 
who, although there is some uncertainty on this point, is thought to have 
been a Confucian. There is only one mention of Confucius and none of 
Confucians as a school in these exchanges. Again, the questions give Mo 
Zi a chance to express his own ideas, both on doctrines (condemnation of 
Fate, condemnation of music, moderation in funerals) and on conduct more 
generally. In 48.13 Mo Zi questions an unnamed Confucian, asking him, 
“Why make music?" The Confucian is unable to come up with a suitable 
reply. There are two other important sections in this dialogue and both 
involve Cheng Zi who is said to have been a student of both Mohism 
and Confucianism. In the first (48.14), Mo Zi claims that, “The Way of 
Confucianism has four principles which are enough to destroy the world." 
These are: (i) Failure to accept the existence of ghosts and spirits. (ii) The 
practices of elaborate funerals and prolonged mourning (which may be 
taken as two principles). (iii) A belief in the importance of music. In the 
second (48.15), Cheng Zi presents Mo Zi with the interesting question, 
“You are not a Confucian so why do you praise Confucius?" Mo Zi's reply 
is essentially that some things are just right and are not matters of doctrinal 
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variation, although he doesn't specify what he has in mind. He concludes 
with a question of his own, *Why should I never praise Confucius?" 


VI. Pre-Han Responses to Mohism 


Although Mohism did not survive long as a school or movement, it was 
clearly a philosophical force to be reckoned with during its heyday. As 
such, it engaged to a greater or lesser extent with the various other 
philosophical, political and social movements of the time. In particular, it 
is probable that the Mohist movement constituted the main opposition to 
Confucianism in the two centuries immediately prior to the Han dynasty. 
In general, Mohism was an object of criticism for other schools, albeit on 
differing bases and with differing degrees of vehemence. Mixed in with 
this criticism, there was, however, some admiration and respect, both 
explicit, as is seen, for example, in the Zhuangzi, and implicit, as is seen in 
doctrinal overlap in the otherwise overtly critical Xunzi. In this section, I 
shall briefly consider some of the more notable recorded responses, both in 
the eponymously titled works of particular philosophers of the period and 
in compilations. 

(i) Mencius: There are only three references to Mo Zi in the 
Mencius. Of these, two are very similar and are openly critical of Mohism 
in an historically important way. The first, I shall quote in extenso as 
follows: 


... the words of Yang Chu and Mo Ti fill the Empire. The teachings 
current in the Empire are those of either the school of Yang or the 
school of Mo. Yang advocates everyone for himself, which amounts to 
a denial of one's prince. Mo advocates love without discrimination, 
which amounts to a denial of one's father. To ignore one's father on 
the one hand, and one's prince on the other is to be no different from 
the beasts.... If the way of Yang and Mo does not subside and the 
way of Confucius is not proclaimed, the people will be deceived by 
heresies and the path of morality will be blocked. When the path of 
morality is blocked, then we show animals the way to devour men, and 
sooner or later it will come to men devouring men. Therefore, I am 
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apprehensive. I wish to safeguard the way of the former sages against 
the onslaughts of Yang and Mo and to banish excessive views. Then 
advocates of heresies will not be able to rise. For what arises in the 
mind will interfere with policy, and what shows itself in policy will 
interfere with practice.” 


The second reference is more brief and also links Mo Zi with Yang 
Zhu, although their doctrines are quite opposed. What connects them is 
their perceived threat to Confucianism. In both of these references the only 
Mohist doctrine mentioned is “universal love”. The third reference is an 
exchange (through an intermediary) between Mencius and Yi Zhi, 
described as a Mohist, on the simplicity or otherwise of funerals. Mencius’ 
criticism of Yi Zhi is that, whilst he espouses Mohist doctrines in theory, 
in the case of the funerals for his parents, he fails to put the relevant 
doctrine into practice. Here Mencius does, indeed, put his finger on a 
weakness of Mohism — it puts demands on people which arguably require 
actions contrary to human nature and so are impossible to meet 
consistently. On “universal love", which Mencius calls ai wu cha deng "€ 
125^ (love without difference of degree), his criticism is again that this 
is contrary to human nature. 

(ii) Xunzi: There are 11 references to Mo Zi or to Mohism more 
generally in the Xunzi.” Of these, the relatively detailed attack on Mohist 
doctrines in 10.8 is clearly the most important. It is too long to quote in full, 
but in essence Xun Zi's criticism begins by claiming that the teachings of 
Mo Zi focus too narrowly on the world as suffering from the hardship of 
inadequate supplies. This is not real, says Xun Zi. It is “... a hardship 
private to Mo Zi’s exaggerated reckoning."" The real problem, according 
to Xun Zi, is "social anarchy" as Knoblock translates it — the actual words 
are“ 天 下 之 公 患 ， 瑟 伤 之 也 。” This is, of course, also Mo Zi's primary 
focus. How can order be re-established in a now disordered world? But in 
Xun Zi's view, Mo Zi is exacerbating the problem. He is a cause rather 


77. Mencius IIIB.9 — translation after Lau (1970), pp. 114-115. 

78. The following references are to Knoblock (1988-1994): 6.4, vol. 1, p. 223; 8.3, vol. 2, 
pp. 71—72; 8.10, vol. 2, pp. 79-80; 10.8, vol. 2, pp. 127-129; 11.5b, vol. 2, pp. 157-158; 
17.12, vol. 3, p. 22; 19.1d, vol. 3, pp. 56-57; 20.1—3, vol. 3, pp. 80-84; 21 4, vol. 3, 
p. 102; 25.14, vol. 3, p. 176; 25.17, vol. 3, p. 177. Translations are after Knoblock. 

79. Knoblock (1988-1994), vol. 2, p. 127. 

80. See Liang Qixiong (1983), p. 126. 
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than a cure. And he is causative particularly through his doctrines of 
"Condemning Music" and “Moderation in Use". 

With respect to the remaining references, there is firstly the linking of 
Mo Zi with Song Xing in Xunzi 6 (^ Against the Philosophers”). Both are 
accused of ignoring “gradations of rank and status" — again an unfair 
accusation. Indeed, Mo Zi is particularly concerned with the importance of 
these factors and their general recognition. In this reference, there is, 
however, also an example of grudging admiration. Speaking of both men, 
Xun Zi says: "Nonetheless, some of what they advocate has a rational 
basis, and their statements have perfect logic ..." In Xunzi 8.3, as an 
example of what constitutes the superiority of the “gentleman”, the 
refutation of the doctrines of Mo Zi and Shen Dao is included. The 
comments in 8.10 are interesting in that they reveal Xun Zi as recognising, 
at least to a degree, the similarities of Confucianism and Mohism insofar as 
he acknowledges that there is very little difference between the Mohists 
and the “vulgar” Ru (su ru Wm). In Xunzi 11.5, Mo Zi is described as 
advocating the way of the manual labourer, this being a pejorative term, 
whilst in 21.4 (“Dispelling Blindness"), in a list of supposedly “blind” 
philosophers, Mo Zi's particular form of blindness is characterised thus: 
“Mo Zi was blinded by utility and was insensitive to the value of good 
form.""! 

Mo Zi comes in for particular criticism in the chapters on ritual and 
music. In the former, there is the statement: “Hence, Ru practices will 
cause a man to fulfil both ritual and desires, whereas Mohist practices will 
cause him to lose both." In the latter, there is a detailed analysis of the 
various perceived benefits of music punctuated at intervals with the 
recurring comment: “Yet Mo Zi condemns it. How can this be endured?” 
One particularly pertinent quotation is as below: 


Mozi says: "Music was something the sage kings condemned; so the 
Ru err in making music." The gentleman considers that this is not true. 
Music was enjoyed by the sage kings; it can make the hearts of the 
people good; it deeply stirs men; and it alters their manners and 
changes their customs. Thus, the Ancient Kings guided the people with 
ritual and music, and the people became harmonious and friendly. 


81. The Chinese for this is: *55-f- ill FH TAX” 一 see Liang Qixiong (1983), p. 290. 
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Finally, the short verse in Xunzi 25.17 advances the view that Mohist 
methods only come to the fore in times of chaos. 


An age that lacks a True King 

will impoverish worthy and virtuous men. 

Violently cruel men will eat grass- and grain-fed animals, 
the humane only dregs and husks. 

Ritual and music are destroyed, ceasing to be used. 

Sages go into hiding and secrete themselves, 

so the methods of Mo Di are put into practice. 


(iii) Zhuangzi: Mo Zi is referred to, or actually discussed, in 10 of the 
33 chapters of the Zhuangzi. With one notable exception (vide infra), the 
references are critical of Mo Zi and his movement. In Zhuang Zi’s 
considerations, Mo Zi is variably linked with other philosophers — with 
Confucius several times; with Yang Zhu several times (as in the Mencius); 
and with a wider group including not only Confucius and Yang Zhu, but 
also others, particularly members of the School of Names (Mingjia). 

Considering Confucius first, one important reference is that in which 
Zhuang Zi attempts to identify the source of philosophical movements, 
mentioning specifically Confucius and Mo Zi. Speaking of the disorder 
which results from each person pursuing his own interest — a matter of 
particular concern for Mo Zi in chapters 11—13 of the Mozi — Zhuang Zi 
writes: 


As a result, there was great consternation in the world, and the 
Confucians and Mohists all came forward, creating for the first time 
the rules of ethical behaviour. But what would they say of those men 
who nowadays make wives of their daughters?" 


In terms of criticism, Zhuang Zi writes: 


When the Way relies on little accomplishments and words rely on vain 
show, then we have the rights and wrongs of the Confucians and the 
Mohists. What one calls right the other calls wrong; what one calls 
wrong the other calls right. But if we want to right their wrongs and 
wrong their rights, then the best thing to use is clarity." 


82. Zhuangzi 14. Translation after Watson (1968), p. 165 — see also his note on the 
problematic final sentence. 
83. Zhuangzi 2. Translation after Watson (1968), p. 39. 
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A similar general criticism applied to Mo Zi linked with Yang Zhu is 
to be found in Zhuangzi 12." The most detailed consideration of Mo Zi and 
the Mohist school is, however, to be found in Zhuangzi 33. Not only is this 
chapter a rare source of information about the later division of Mohism into 
discrete schools (see Section II above), but there is also an unusually 
favourable and sympathetic evaluation of the philosopher himself. Of note 
are the critical reference to the three core doctrines most inimical to human 
nature," the reference to Mo Zi's reliance on the ancient sage kings as 
authorities, and the concluding complimentary remarks. This passage is 
given in full below: 


Not to be extravagant towards later ages, not to be wasteful of the ten 
thousand things, and not to glory in countless rules but to use string 
and ink to discipline oneself and prepare against the urgent matters of 
the age — the Way and the methods of the ancients lay in these things. 
Mo Di and Qin Guli heard of their practices and delighted in them but 
they carried them to excess and went to extremes in following them. 
They created “Condemning Music" and what they called “Moderation 
in Use". In life there was to be no singing and in death no mourning 
garments. [They believed in] overflowing love, universal benefit and 
no aggression and their way was without anger. They also loved study 
and broad learning and in this were not extraordinary. But they were 
not the same as the former kings insofar as they reviled the rites and 
music of the ancients. The Yellow Emperor had the Xianchi [music]; 
Yao had the Dazhang; Shun had the Dashao; Yu had the Daxia; Tang 
had the Dahuo; King Wen had the music of Biyong whilst King Wu 
and the Duke of Zhou created the Wu [music]. In the funeral rites of the 
ancients there were rules for the noble and the base, and superiors and 
inferiors had grades. The Son of Heaven had inner and outer coffins of 
seven layers, feudal lords of five layers, grand masters of three layers, 
and officers of two layers. Only Mo Zi had no singing in life and no 
funeral garments in death, and a coffin of paulownia wood with no 
outer coffin, taking this to be the rule and pattern. To use this to teach 
people is, I fear, not to love people; to use this as one's own practice 


84. See Watson (1968), p. 141. 
85. The three are “Condemning Music,” “Moderation in Use," and “Moderation in 
Funerals” — the three most directly opposed to Confucian doctrines. 
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is certainly not to love oneself. This is not to overthrow the Way of Mo 
Zi. Nevertheless, he condemns singing when there is singing, he 
condemns weeping when there is weeping, and he condemns music 
when there is music — is this really human? His is a life of labour and 
a death of parsimony. It is a way of great abstemiousness. It causes 
people sorrow and sadness and, what is more, it is difficult to practise. 
I am afraid his Way cannot be regarded as that of a sage. It runs 
contrary to the hearts of all under Heaven and cannot be borne by 
them. Even if Mo Zi himself was able to bear it, how could the rest of 
the world do so? It is set apart from the world and is far removed from 
the [way of] kings. 

Mo Zi advanced his doctrines, saying: “In former times, when Yu 
controlled the flood waters by clearing the courses of the Yangtze and 
Yellow Rivers and opening up connections with the four barbarians 
and the Nine Regions, there were three hundred well-known rivers, 
three thousand branch rivers, and countless small streams He 
personally carried a basket and wielded a shovel to join and mix the 
world's waterways until there was no down left on his calves and no 
hair on his shins. The teeming rains washed him and the whirling 
winds blew upon him as he established the myriad states. Yu was a 
great sage and this was how he gave form to all under Heaven." This 
caused the Mohists of later ages for the most part to use furs and coarse 
cloth as clothing and to wear clogs and sandals on their feet. Day and 
night they did not rest and took their suffering to extremes, saying: “If 
we cannot be like this we are not following the way of Yu and are not 
worthy of the name “Mohists’.” 

The disciples of Xiangli Qin, the followers of Wu Hou, and the 
Southern Mohists such as Ku Huo, Yi Chi and Deng Lingzi all recited 
the Mohist Canons but were contentious, hypocritical and disparate, 
calling each other “separatist” Mohists. They used the “hard and 
white" and “sameness and difference" debates to express their 
opposition and used the discussion of the “incompatibility of odd and 
even" to respond to each other. They each took their own Master to be 
a sage and wanted him to be the overall leader, hoping to achieve the 
succession to later generations, but up to now the matter is unresolved. 
Mo Di and Qin Guli were right in their ideas but wrong in their 
practices. The effect on the later generation Mohists was that they 
subjected themselves to hardship so that they left “no down on their 
calves and no hair on their shins" in outdoing each other and that is all. 
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This may be better than disorder but it is worse than good order. 
Nevertheless, Mo Zi was genuine in his love for the world but he failed 
to achieve what he sought. Yet, although withered and worn, he never 
gave up. Truly he was an officer of ability! 


(iv) Han Feizi: There are two significant references in the Han Feizi. 
In the first, Mo Zi is listed with several philosophers. Among them are Hui 
Shi of the School of Names and Song Xing who is now particularly known 
for his stand against aggression, a reflection, perhaps, of Mohist influence. 
About the group, Han Fei says: “... they were like the painter of the whip. 
And their theories, being roundabout, profound, magnificent and 
exaggerating, were not practical." There is also reference in this passage 
to Mo Zi's construction of a wooden kite, attesting to his activities as a 
craftsman. Later in the same chapter (in the commentary), there is an 
interesting comment on Mo Zi's apparent deficiencies in literary style — a 
criticism that has, of course, persisted to the present time. The remarks, 
made by Tian Jiu HJ during a discussion with the King of Chu, read: 


The teachings of Mo Zi convey the principles of the early kings and 
theorise the words of the saintly men and thereby propagate ideas 
among people. If he made his phrasing eloquent, people might, it was 
feared, harbour the literature but forget the utility, that is to say, he 
might injure the utility with the literature. That would be doing exactly 
the same thing as the man of Chu trading his pearls and the Earl of Jin 
marrying out his daughter. Therefore, the sayings of Mo Zi were 
mostly not eloquent. 


In the second reference," the Mohists are linked with the Confucians 
in a discussion which begins by giving an account of the later divisions of 
the two schools considered above with respect to Mohism (Section II). The 
main point that Han Fei is intent on making is that both schools rely heavily 
on the authority of the ancient sage kings to support their rival doctrines. 
But the ways of the sage kings cannot be known with any certainty, which 
is why, according to Han Fei, the issues between the Mohists and the 
Confucians cannot be decisively resolved. As an example, he gives an 


86. Zhuangzi 33 — GQF, vol. 4, pp. 1073-1081. 

87. Han Feizi X1.1. Translation after Liao (1959), vol. 2, p. 27. 

88. Han Feizi X1.1. Translation after Liao (1959), vol. 2, pp. 33-34. 
89. See the Han Feizi XIX 2, Liao (1959), vol. 2, p. 298 et seq. 
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account of their opposing positions on funerals and mourning, contrasting 
Mohist frugality with Confucian excess. But who is to say which is right? 

In summary, the few references in the Han Feizi suggest some points 
of relatively close similarity between Mohism and Legalism and 
some areas of marked divergence. Of the former, one might mention the 
concept of a centralised controlling bureaucracy which is responsible for 
determining moral codes — although here the two schools rely on different 
authorities — as well as the use of fa 法 or standards, and the 
implementation of a system of rewards and punishments to ensure 
adherence to the imposed standards. Of the latter, one might mention the 
quite different attitudes to aggressive militarism and to the authority of 
ancient sages and kings. 

(v) Lü Shi Chunqiu: In this work there are twenty specific references 
to Mo Di or members of his school." In examining these, several points 
emerge. The first and most prominent is undoubtedly the recurring mention 
of Mohism in conjunction with Confucianism which gives the strong 
impression that these were the two dominant philosophical movements of 
the Warring States period and were relatively equal in importance then, 
however differently they were treated by history subsequently. Second, on 
the issue of Mo Di's own background, there are two statements identifying 
him as an officer or knight (shi £), and bracketing him with Confucius in 
this regard. Thus, in 24/5.3 it states: "Confucius, Mo Di, and Ning Yue, all 
of them scholar-knights who wore the clothes of commoners, reflected on 
the state of the world." Third, there is little of a specific nature about 
Mohist doctrines. Both Mo Di and Confucius are seen as being committed 
to benevolence and righteousness (ren 仁 and yi 3&), although in 17/7.1 
where the things that particular philosophers valued (gui t£) are listed, 
Mo Di is associated with “universality” (jian 3) whereas Confucius is 
associated with “benevolence” (ren {—). In fact, numerically the most 
frequent reference to Mohist teaching concerns defence, although several 
of these instances relate to his disciples or later members of the school. 
In one such reference, involving Meng Sheng, the following general 
statement about rewards and punishments (integral to Mohist political 
philosophy) is found: 


90. Using the numbering given by Knoblock and Riegel (2000) these are: 1/5.5; 2/4.3; 4/3. 
2; 12/5.2; 13/3.5; 13/7.1; 14/3.3; 15/1.4; 15/3.1; 15/52; 15/7.5; 16/7.1; 17/7.1; 18/7.3; 
19/2.3; 19/3.4; 21/5.2; 22/3.1; 24/5.3; 26/2.5. The translations of the excerpts follow 
Knoblock and Riegel. 
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The Mohists believe that those who do not obey the leader do not 
understand the teachings. Severe punishments and generous rewards 
are insufficient to make people reach this state. In the present age, 
many advocate stern punishments and generous rewards, but in earlier 
ages such people were those who mistook faultfinding for careful 
examination. (19/3.4) 


Finally, mention is made of two other sections. The first is Book 5 
which is devoted almost entirely to music, but contains no reference to Mo 
Zi. The second is 13/4 which, as Knoblock and Riegel point out, is strongly 
tinged with Mohist views. 

(vi) Huainanzi: In this work there are fewer and generally less 
substantial references than in the Lü Shi Chunqiu." The pattern is, 
however, closely similar in the two works. Indeed, in two instances, what 
is reported is identical. Again, there is a preponderance of references 
linking Mohism with Confucianism or, in one instance, comparing the two 
founders of their respective movements. There is also one reference linking 
Mo Di with Yang Zhu as in the Mencius. There is, as would be expected, 
reference to Mo Di's military expertise; for example, the recurring story of 
his meeting with Gongshu Pan in relation to the defence of Song. Finally, 
there is the statement (in 21/7) that Mo Zi studied Confucian methods but 
found them wanting. Specific mention is made of elaborate funerals as 
being wasteful of material and impoverishing the people, and of prolonged 
mourning as harming the living and damaging the conduct of affairs. 


VII. Han Yu's Essay 


I have included this brief essay here for two reasons. First, it shows that 
Mohism was not entirely moribund even many centuries after its apparent 
demise. Second, it points up the areas of convergence between Mohism 
and Confucianism at a time when discussion was no longer bound by a 
perceived need to establish doctrinal superiority. 


Confucians ridicule Mohists because of [their] *Exalting Unity", 
"Universal Love", “Exalting Worthiness”, and “Percipient Ghosts". 


9]. I have located 11 references as follows (the page numbers refer to the Xinyi Huainanzi 
ed. Xiong Lihui (1997): 9/16, p. 437; 11/12, p. 535; 12/4, p. 584; 12/18, p. 641; 13/7, p. 
672; 16/11, p. 846; 17/14, p. 942; 19/3, p. 1039; 19/4, p. 1043; 20/10, p. 1115; 21/7, p. 
1178. 
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Confucius was in awe of great men so, when he was living in a 
country, he did not condemn its great officers. But when the Spring 
and Autumn Annals ridicules opinionated ministers, is this not 
"exalting unity"! When Confucius [speaks of] “overflowing with 
love", “cleaving to the benevolent”, and “widely conferring benefits 
and helping everyone” as being sage-like, is this not “universal love”! 
Confucius valued the worthy insofar as he divided his disciples into 
four classes to advance and praise them and [said the gentleman] 
dislikes the thought of his name not being preserved after death. Is this 
not “exalting worthiness”! Confucius sacrificed [to the spirits] as if 
they were present and ridiculed those who sacrificed as if they were 
not really sacrificing. He said: “When I sacrifice, I shall receive 
blessing.” Is this not “recognising ghosts”! Confucians and Mohists 
were equal in the approval of Yao and Shun just as they were equal in 
their condemnation of Jie and Zhou. They were alike in [their teaching 
of] cultivating the self and rectifying the mind to bring order to the 
world’s states. How were they not both pleased with this? I think that 
the disputes arose amongst their later students, each wishing to 
advance the theories of their own teacher. There are not “two teachers” 
in terms of their basic doctrines. Confucius certainly made use of Mo 
Zi and vice-versa. If they had not made use of each other, there would 
not have been Kong and Mo.” 


VIII. The Translation 


There are very few translations of the Mozi into Western languages and 
only one that is almost complete — that of Forke into German, published 
in 1922. There are two main reasons for this paucity, both touched upon in 
the earlier sections. The first is the extraordinary and sustained lack of 
interest in Mo Zi, his sect and his book, which extended from the Han 
period to the mid-Qing period. The second is that two of the five sections 
present considerable difficulty, not only for translators, but also for 
Chinese scholars themselves. These difficulties are due primarily to the 
state of the text of the two sections, but also to some degree to the subject 
matter and method of its presentation. 


92. The essay is to be found in the Chang Li Xiansheng Wenji 昌黎 先生 文集 , Sanmin 
Shuju, Taipei, 1999, vol. 1, pp. 34—37. The specific references to the Lun Yu are as 
follows: 1.6; VI.28; 1.7; XV.19; III.12. 
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Prior to the publication of Forke's work, there were several partial 
translations which, in chronological order, were: (i) The translation of the 
three chapters on universal love in his work on the Mencius by Legge in 
1861. (ii) The publication of some sections translated into German by 
Faber in 1877. (iii) A translation of the chapter on moderation in funerals 
by De Groot in 1894. (iv) A work on Mo Zi with numerous passages 
translated into French by David in 1907." Shortly after Forke's translation 
appeared, Y-P Mei produced two complementary books on Mo Zi. One 
was a translation of what he called the "ethical and political works" and the 
other was a general study of the philosopher and his philosophy.” The 
translated material included all of Parts I, II and IV, but completely omitted 
Parts III and V. Mei was somewhat critical of Forke's endeavours with 
these singularly difficult sections — “... and the German version of the 
Logic chapters as well as of these last chapters (i.e. the military chapters) 
not infrequently misses the original." — perhaps unjustly under the 
circumstances. After a lapse of more than three decades, two partial 
translations were published. The first was by Burton Watson into English, 
published in 1963, and including at least one example of each of the ten 
triads of the “core” doctrine chapters ja together with the chapter 
"Condemning Confucianism". The other partial translation was by 
Schmidt-Glintzer into German, appearing in 1975 and including most of 
the first two Parts (chapters 1-39).” Most recently, in a compendium of 
early Chinese philosophy, Ivanhoe has included complete or partial 
English translations of eight chapters from Part Two, all but one of which 
were included in Watson's earlier work." Two English translations of the 
difficult sections on “dialectics” and defence are those of A. C. Graham in 
the first case and R. D. S. Yates in the second case. These are considered 
more fully in the introductions to the respective Parts. 


93. For details, see Mei (1934), p. 60. 

94. Mei (1929) and (1934). 

95. See Mei (1934), p. 57. 

96. Watson (1963). There are two chapters on “Exalting Worthiness,” “Moderation in 
Use,” and “Heaven’s Intention.” 

97. Schmidt-Glintzer (1975). 

98. Ivanhoe (2001), pp. 55-110. 
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Introduction 


The present translation, particularly of Parts I, II, and IV, is based 
primarily on five modern editions as follows: 


1. 


Wu Yujiang RHL, Mozi Jiaozhu 墨 子 校 注 , first published in 
1943 and reprinted in two volumes in 1993. It contains a very 
detailed commentary and a substantial appendix of considerable 
value (vol. 2, pp. 1001-1094). 

Li Yushu it, Mozi Jinzhu Jinyi && T t 4 3€. Published in 
1974 as a single volume which omits the Canons and Explanations 
and the defence chapters. The author published a separate work on 
the former in 1968 (Mobian Xinzhu EREE). 


. Zhou Caizhu 周 才 珠 & Qi Ruiduan FF Fini. Their single volume 


work Mozi Quanyi Œ T &s* which included all chapters, was 
published using simplified characters in 1993. Subsequently they 
published an enlarged and revised version in two volumes in 1998 
simply titled Mozi Œf using traditional characters. There is a 
relatively detailed commentary. 

Mozi Baihua Jinyi 墨 子 白话 今 译 . A single volume work using 
simplified characters, prepared by Wu Longhui 5 EX and others 
and published in 1992. The Canons and Explanations are omitted. 
Li Shenglong FÆ ÑE, Xinyi Mozi Duben 新 译 墨 子 读本 . This is a 
single volume work containing all chapters and with a relatively 
detailed commentary, published in 1996. 


In addition, the earlier editions by Bi Yuan, Sun Yirang and Zhang 
Chunyi were frequently consulted as were other works referred to in 
Section III above and listed in the Bibliography, albeit less frequently. For 
the “dialectical” chapters (Part III) and the defence chapters (Part V) 
several specialised studies proved invaluable. In each case, these are 
discussed in the brief introductory comments to the respective Parts. 

The aim in the translation itself was to attain that elusive balance 
between accuracy and readability. On this point, the Mozi has come under 
criticism for its allegedly repetitive and boring style." Whatever its 


99. Hansen (1992), whose positive evaluation of Mo Zi has already been referred to, also 
defends his style, and prefaces his chapter on Mohism with the following two 
quotations: “One thing is certain, and that is, philosophically Mohism is shallow and 
unimportant.” (Wing-tsit Chan) and “And yet, as we have seen, he (Mo Zi) defends it in 
the same pedestrian and uninspired way he defends every other doctrine he preaches ...” 
(Burton Watson) — see his p. 95. 
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supposed deficiencies, the style is, I think, integral to the presentation of 
the Mohist arguments so I have attempted to preserve it (as far as this is 
possible) despite the risk of attracting the very same criticism. The notes 
were designed to indicate all areas of significant difficulty in the text as 
well as to provide historical and biographical information where relevant. 


In conclusion, then, it must be conceded that very little is known about 
the historical Mo Zi and the school he founded. On the other hand, there is 
no doubt that Mohism as a body of doctrine disseminated by its adherents, 
whoever they were and however they were organised, did flourish during 
the Warring States period and offered the main doctrinal alternative to 
Confucianism. However much these two “schools” were seen as opponents 
at the time, it should be clear from the earlier sections that while there were 
undoubted points of doctrinal conflict, the two "schools" had a lot in 
common. Nevertheless, despite its vigour during this early period, Mohism 
appears to have been eclipsed by the early part of the Western Han period 
and to have remained in eclipse as an influential philosophy from that time 
on. 

Why, in historical terms, Mohism proved so ephemeral, that is, why it 
declined and disappeared, is a subject that has occasioned some 
speculation, but the main reasons are probably not hard to identify. First, it 
was opposed by a very strong alternative in Confucianism which, by its 
nature, must have held a greater appeal for the ruling elite. Moreover, 
Mohism was a doctrine that could not exist pari passu with Confucianism 
in the way that Daoism could (and did). Second, and this particularly 
applies to what is contained in the "dialectical" chapters, it was a relatively 
complicated philosophy as well as being personally and intellectually 
demanding, as Wu Feibai has stressed. Third, since it was never 
implemented by a state whose ruler espoused its doctrines, it never 
achieved vindication by practice. Finally, Mohism must have lost its 
relevance to a significant degree as a doctrine to resolve the destructive 
struggles between states that characterised the Warring States period when 
this period itself came to an end with the formation of a unified empire. 
Also, on this point, skills in defensive warfare at a practical level were no 
longer at a premium. 

Nevertheless, with no small measure of good fortune, the book 
containing the doctrines of Mohism did survive, albeit in a rather 
dilapidated state, even if the movement did not. This allowed, and even 
encouraged, its “rediscovery” by a series of Qing scholars who were 
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themselves successors of the “text-critical” movement of which Gu Yanwu 
was the most important progenitor, insofar as the textual issues were of 
particular interest to such men (vide Wang Niansun's comment quoted 
earlier). Others, however, including scholars such as Hu Shi and Liang 
Qichao in particular, saw in the work (especially the “dialectical” chapters) 
evidence of interest in logic and science, areas which were otherwise 
somewhat neglected in early Chinese intellectual history. Whatever the 
motivation, the work of a substantial number of scholars has brought this 
seminal text rightfully back into focus more than two millennia after its 
initial compilation. It is not only a work of great intrinsic interest; it is also 
of critical importance for an understanding of Chinese philosophy's initial 
brilliant flowering in the “axial period,” as Jaspers has called it. Finally, 
and by no means least, a number of the ideas it articulates have an enduring 
relevance and, indeed, in some cases even a particular applicability in the 
modern world. 
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2 Mozi 


1: Bi! 


ul 


WAÉEHCE UCHR o FUTIAN o HURL RO o GER 
, EARLE » MBL o MABE o 未曾 有 也 。 


11 入 
JE 


DX 


12 背 者 文公 出 走 而 正 天 下 ; 桓公 去 国 而 霸 诸 侯 ; 越王 勾践 遇 
Mo ru ERE EU o = T8 0 DB 
抑 而 大 酌 也 。 太 上 和 无 败 ， 其 次 败 而 有 以 成 ， 此 之 谓 用 民 。 


Rl 


AN 


1. Both words in the title present some difficulty in translation. On #4, BY quotes the (A 
经 音义 》as follows: “Xi » StH » rt”. I have preferred the latter in the sense that a 
ruler must be well disposed towards and ready to give his ear to the views of the t, the 
second term, which presents the greater difficulty of the two — see, for example, WYJ’s 
detailed note 1, pp. 2-3. Throughout, I have translated £ as “officer”, apart from certain 
instances in the chapters on defence where "knight-errant" has seemed more 
appropriate. 

2. In this sentence A is read as 执掌 (Z&Q), and ff as 恤 问 following the 4 2C) 
definition (SYR). 

3. This is a problematic sentence as evidenced by the varying interpretations — see, for 
example, LYS, LSL, MBJ, Z&Q. 
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1: On Being Sympathetic towards Officers 


1.1 To take control of a state but not be sympathetic towards its 
officers leads to loss of the state. To see someone who is worthy 
but not be anxious [to use him] leads to neglect of its ruler. Unless 
someone is worthy, do not be anxious [to use him]. Unless 
someone is an officer, do not deliberate on affairs of the state [with 
him]. No-one has ever disregarded worthiness and neglected 
officers, and still been able to preserve his state. 


1.2 Formerly, Duke Wen had to flee, yet he came to govern the world; 
Duke Huan was forced to leave his state, yet he became hegemon 
over the feudal lords; the king of Yue, Gou Jian met with 
humiliation at the hands of the king of Wu, yet later was held in 
awe by the worthy rulers of the Middle Kingdom. These three 
men were all able to achieve success and fame in the world 
because they endured repression and great wretchedness in their 
own states. Best by far is not to fail, but next best is to find in 
failure the way to success. This is called using the people. 


i. Wen Gong 文公 , personal name Chong'er 重耳 , was the son of Xian Gong 献公 of Jin 
#7. In 654 BC he was forced to flee the country as a result of a plot against him initiated 
by his father's favourite concubine, Li Ji BEWE, but later (634 BC) returned to rule it. He 
was for a time one of the 41.4% or “Five Hegemons". Huan Gong 桓公 , personal name 
Xiaobo 小 白 , was forced to flee the state of Qi 7$ with his brother by Xiang Gong È 
4x. After the murder of the latter, the brothers returned and contended over the 
succession. With the help of Guan Zhong 管仲 , Xiaobo prevailed to enjoy an extended 
period of rule in Qi. Gou Jian 勾践 came to the throne of Yue #% in 496 BC. He 
subsequently attacked the state of Wu, but was utterly defeated at the eastern gate of the 
capital by the Wu forces under Fu Chai 夫差 . The story is that after the defeat he “daily 
drank out of a vessel filled with gall and nightly slept on firewood in order to keep 
himself reminded of the bitterness of defeat." (GBD, p. 373). He later overthrew Wu. 


Mozi 


: [ 非 无 安 届 也 ， 我 无 安心 也 ; 非 无 足 财 也 > REE D 
EKET AMZ > PA A D MIE o ETES 


志 ， 究 其 情 ， 趴 杂 庸 民 ， 终 无 怨 心 ， 彼 有 自信 者 也 。 是 故 角 


其 所 锥 者 ， 必 得 其 所 和 欲 亏 ， 未 间 为 其 所 欲 ， 而 免 其 所 恶 者 也 。 是 
WORE > PL AVARI ZEE LUAR ZT 
DRA ERE o MAA > FEATURE PRE? © EUR ECCE ZG 


o 


Ei FUMES o ZERI? > RARUS IG > RER > EAE 


塞 ， 则 国 危 笑 。 祭 射 不 以 其 无 天 下 之 士 邪 ?条 其 身 而 囊 天 下 。 故 


日 : Bnd ee NA EME ° 


There is no source for this apparent quotation. BY has“ 言 不 肯 苟 安 ， 如 好 利之 不 知 
J£” which Z&Q interpret as the eagerness of the ruler to be well disposed towards 


I have followed Y Y's reading of 内 as JR. LSL, however, reads it as 内 心 . 


(SYR). 


i is read as #3 一 see WYJ, note 15, p. 5. 
In translating this clause, I have followed LYS’s interpretation — see his note 7, p. 3. 
Most texts have this character in its variant form (ZWDCD 73957). 


4 

13 Fra 
也 。 
TG 

4. 

scholars. 

5. 

6. JẸ is read as Wi 

7. 

8. 

9. 
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13 


I have heard this said: “It isn't that there is not a peaceful place to 
dwell, but that I am not at peace in my heart; it isn't that there is 
not enough wealth, but that my heart is not enough." This is why 
a gentleman is hard on himself but easy on others, whereas a 
common man is easy on himself but hard on others. When a 
gentleman takes office, he does not lose his ideals. When he goes 
into retirement, he considers the circumstances. Even if he is 
mistaken for a common man, he never feels resentment because he 
has confidence in himself. This is why those who undertake what 
is difficult will certainly achieve what they desire. [On the other 
hand], one never hears of those who do what they desire avoiding 
what they dislike. For this reason, powerful officials harm the 
ruler and fawning subordinates damage their superiors. A ruler 
must have officials who will stand up to him. A superior must 
have subordinates who will be plain speaking. If those who 
engage in open debate adhere to their views and those who 
privately advise are bold in their censure, then the lives [of the 
people] can be prolonged and the state protected. If officials and 
subordinates attach importance to their rank and position and do 
not speak out, or if close advisers are silent and more distant 
officials sigh, or if resentment builds up in the hearts of the people, 
or if toadying and flattery are all around, or if wise counsels are 
obstructed, then the state is endangered. Did not Jie and Zhou fail 
to make use of the world’s officers?" They lost their own lives and 
they lost all under Heaven. Thus it is said that making a gift of the 
state’s treasures does not match recommending the worthy and 
advancing officers. 


ii. 


Jie 4€ and Zhou f are standard and recurring examples of bad rulers whose excesses 
led to the downfall of their dynasties — Xia and Shang, respectively. 


1.4 


1.5 


Mozi 


SALW MRE > MEDER; 有 五 刀 ， 此 其 错 ， 错 者 必 先 
靡 。 是 以 甘井 近 竭 ， 招 " 木 近 伐 ， 起 钨 近 灼 ， 神 蛇 近 暴 “。 是 故 
比 干 之 殖 ， 其 抗 也 ; d EAD RE ; 西施 之 沈 ， 其 美 也 ; 吴 
起 之 裂 ， 其 事 也 。 故 彼 人 者 ， 寡 不 死 其 所 长 ， 故 日 : [ 太 盛 准 守 
t e 


I 


WEA EUH ^ ANGER ZEA MAA > ASEM REZ o ER 
腾 其 任 而 处 其 位 ， 非 此 位 之 人 也 ; ABR aR > IE RZ 
主 也 。 良 马 挫 张 ， 然 可 以 及 高 入 深 ; REER > An MEES 
i ; 良 才 办 令 ， 然 可 以 致 君 见 尊 。 是 故 江 河 不 恶 小 谷 之 满 己 也 ， 
故 能 大 。 蛙 人 者 事 无 豌 也 ， 物 人 无 过 也 ”， 故 能 为 天 下 器 。 是 故 江 


. TH is read as 7 following BY and SYR. 
. 48 is taken as 曝 or 晒 .As WHB points out, the reference is to a ceremony for bringing 


rain. 


. There is variation in the reading of the clause y iX 11”. Thus YPM has, “... do not 


... reject any trifle”; LSL takes it to be about opposing the views of others; MZQY 
interprets it as “... not opposing the laws of objective reality". 
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1.4 


1.5 


Now if there are five awls, the sharpest one is certainly the first to 
be broken. If there are five blades, the keenest one is certainly the 
first to be dulled. In the same way, the sweetest well is the first to 
be used up and the tallest tree the first to be felled. [Likewise], the 
efficacious tortoise is the first to be burned and the magical 
serpent the first to be dried in the sun. Thus, Bi Gan's death was 
due to his outspokenness; Meng Ben's death was due to his 
bravery; Xi Shi's drowning was due to her beauty; and Wu Qi's 
being torn asunder was due to his conduct of affairs." These 
examples show that there are few whose deaths are not attributable 
to what distinguishes them. Thus it is said: “The more egregious, 
the more difficult to endure."" 


So even a worthy ruler will not look kindly on an official without 
merit, and even a compassionate father will not look kindly on a 
son without promise. For this reason, a man who occupies a 
position for which he is not competent is not the man for the 
position. Likewise, a man who receives emolument for a rank he 
does not merit is not the man to have that emolument. A good bow 
is hard to draw, yet it can reach the heights and penetrate the 
depths. A good horse is hard to ride, yet it can bear a heavy load 
and travel far. Men of great talent are difficult to direct, yet they 
can serve the ruler and be respected. Great rivers do not resent the 
little streams that fill them because they are what can make them 
great. In affairs, the sage does not shirk his responsibility and does 


iii. 


iv. 


The details of these four examples are as follows: (i) Bi Gan EEF (12th century BC) 
was put to death by the previously mentioned tyrant Zhou $ for his outspoken criticism 
of the latter's excesses. (ii) Meng Ben if was noted for his strength and courage. It 
is not clear whether a native of Wei (LSL, MZQY) or of Qi (WYJ) is being referred to. 
The latter is mentioned in Mencius IIA .2(2). If the man referred to was put to death by 
Wu Wang of Qi, it is evidence for this chapter being later than Mo Zi himself — see 
WYJ, note 31, p. 7. (iii) Xi Shi 西施 of Yue, famed for her beauty, was the key figure 
in a strategem by Gou Jian 勾践 against Fu Chai 夫差 — for details and references, 
particularly to the Wu Yue Chunqiu 吴越 春秋 , see WYI, note 32, p. 7. Gv) Wu Qi E3 
起 (died 381 BC) was a noted statesman and military strategist. A native of Wei, he 


served in several states. Tradition has it that he was killed by fellow officials jealous of 
his great ability. As with Meng Ben, there is an issue of dates. 

Although there is no source for this apparent quotation, LSL refers to Laozi 9 where a 
similar view is expressed. 


8 Mozi 


河 之 水 ， 非 一 源 之 水 也 TELLE FEIN AH AES 
取 不 取 同 而 己 者 乎 ”? SIRE Z th o 


1.6 ERRERA > KIKRE > TUK ANGE > ETE AN SESER > JI 
TAA bet, s HAWN > HORAK > AAD o» EB Des 
BU ^ DIBA BOE > AARAA > EATER ,不 出 宵 中 ， 则 
ABE iL FE e 


13. There are issues about the text of this sentence. Y Y suggests it should read: “KIA [n] 
方 不 取 ， 而 取 同 己 者 乎 ?”which I have followed. ZCY has a slightly different 
version, but with the same meaning. 
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1.6 


not go against things. Therefore, he can be a utensil of the world. 
Thus, the waters of a great river do not flow from one source, nor 
does a fur garment worth a thousand yi come from the white fur of 
a single fox. Can one follow the practice of not selecting those 
who comply with the Way, but selecting those who agree with 
oneself? This is not the Way of a universal king. 


Thus, Heaven and earth are not perpetually refulgent; great waters 
are not always turbulent; great fires are not continuously blazing; 
great virtue is not entirely lofty. Then the leader of a thousand, be 
he as straight as an arrow and as smooth as a whetstone, is not 
sufficient to cover the ten thousand things. This is why narrow 
streams quickly dry up, why shallow waters are quickly 
exhausted, and why barren lands do not nourish. If a ruler's 
genuine beneficence does not go beyond the confines of his 
palace, then it cannot spread throughout the state." 


The meaning of this final paragraph is obscure and interpretations differ notably. The 
translation given is tentative and depends particularly on the following: (i) Reading K 
instead of = in the fourth clause of the first sentence (e.g. LSL). (ii) Taking 者 as the 
start of the second sentence, reading it as # (SYR), and neither including it in the first 
sentence as 也 (MZQY), nor retaining it in its nominalising sense. (iii) Reading Hit as Vit 
in the sense of 流 (WYZ). 


10 


2.1 


2.2 


Mozi 


2: 修身 


AFB BR! > MBARK ; ERA MRAK ; 士 "只 有 
Ek , TRITT ARES o EMU ANH o HOSS 5 ERR B 
来 速 ; 新 威 不 附 ， 和 无 务 外 交 “; MR > S ED 
人 无 务 博 关 。 是 故 先王 之 治 天 下 也 ， 必 察 于 来 速 。 君 子 察 通 而 通 修 
AB HOMES > SABE > 而 反之 身 者 也 。 此 以 怨 省 而 行 修 癸 。 语 
Eo WAZE ; HCH MZ ; 杀伤 人 之 孩 " ,无 存 之 
Do HEATER GTZ ER > WIKE 0 


BOR T 713 ASE > BAK A ial > BOLL A BE o AP HE > AH bb 
廉 ; Ba SLs > AE BU LB ^ FER Fixe ^ DUT ER o Bn HE 
AU, o RU La TELS > ERA ERECTUS S ^ IUIS OERA 
D o Ud > REWER» MT ae o EOE BE 


YA 1 


陈 is read as fii in the sense of PEE. 
There is debate about the character T. I have followed a number of commentators in 
taking it as {E 一 see WYJ’s detailed note 2, p. 12. 

The reading of this statement is based on Y Y's omission of 者 and SYR’s interpretation 
of the other characters. 

WYJ quotes the commentary on the 曲 祥 as follows: ELE IN > JE P o” 
There is uncertainty about the text for this and the last part of the preceding sentence. 
Most commentators (including SYR) follow the text and suggested punctuation of BY. 
WYJ, whose version is partially followed here, provides a detailed note (note 8, p. 13). 
核 is read for f% following WKY and others. 
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2.1 


2.2 


2: On Cultivating the Self 


For a gentleman, in warfare, although there is strategy, it is courage 
that is fundamental. In mourning, although there is ritual, it is grief 
that is fundamental. In being in office, although there is learning, it is 
[right] conduct that is fundamental. Thus, if the root is not made 
secure, there is no way for the branches and leaves to flourish. If one 
is not sympathetic to those who are near, one cannot induce those 
from afar to come. If one does not cherish one’s own family, one 
cannot devote oneself to outsiders. If one does not have an end and 
a beginning in the conduct of affairs, one cannot complete many 
undertakings. If one is obscure in raising something, one cannot be 
widely heard. This is why former kings, in bringing order to the 
world, certainly examined the near and solicited the distant. A 
gentleman is one who examines the near and cultivates the self. If he 
sees conduct that is not cultivated, or if he is vilified, he reflects on 
his own mistakes. In this way, resentment is minimised and [right] 
conduct is cultivated. If slanderous and vilifying words do not enter 
his ears, if critical and offensive sounds do not issue from his mouth, 
if thoughts of killing and maiming others are not harboured in his 
heart, then even if there are people who would slander and accuse 
him, they would have nothing to rely on. 


Thus a gentleman’s exertions daily grow stronger, his aspirations 
daily grow higher, and his accomplishments daily grow more 
flourishing. The Way of a gentleman is this — when poor to 
display honesty, when rich to display generosity, to show love 
towards the living, and to show pity towards the dead. These 
are four matters in which there is no place for him to be false, 
and on which he must examine himself. What is stored in his 
heart is inexhaustible love. What is manifest in his behaviour is 
inexhaustible reverence. What comes forth from his mouth are 
words of inexhaustible refinement. If virtue extends to his four 
limbs, inheres in the flesh of his body, and is not abandoned even 
to the extreme of age, then he is indeed a sage. 


Mozi 


志 不 强 者 智 不 达 ， 言 不 信者 行 不 果 。 据 财 不 能 以 分 人 者 ， 不 足 与 
友 SPERE > WYANT + LSE ANB PERIE 。 本 不 固 者 
RUR > ETT MBER UP > GOES TIAN TS > TMD 
FE BAGEL > MBAR AR o WMA BRA MR > RLF 


BS IM ETT > RR ANH ; ZIRD ^ MAARE o EDD 


不 繁 说 ^ 2AM A RS > IA BM KP oo AR mA 


TE AY > ROS ZA CES 282 o WRC es > TERT ^ RA 


。 善 无 主 於 心 者 不 留 ， 行 莫 辩 於 身 者 不 立 。 名 不 可 简 而 成 


SRIMA > AUT to BAIR ES > BAA 


融 ， 可 以 声 士 论 天 下 者 ， 未 党 有 也 。 
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10. 
11. 


In the second part of this sentence the reading basically follows ZCY. See also WYJ, 


note 23, p. 15, who gives a detailed account of the textual issues including the possible 


reading of 1 


局 as Jill in other chapters (19 & 28) and WYZ's notes on this. 


Modern commentators generally accept the reading of 5& as fi. 
There are issues with both HE and f£. Most equate the former with Zi. YPM (and some 
Chinese commentators) take the latter to refer to “self-cultivation”. MZQY reads it as 


图 is taken 


长 久 . I have taken it as indicating 修养 in a general sense — see LSL. 


as 取 一 see MZQY, LSL. 


The translation of this sentence incorporates BY’s emendation of 彼 to JË and SYR's 


emendation 


of 情 to ff. 
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2.3 


2.4 


In one whose will is not strong, wisdom is not far-reaching. In one 
whose words are not sincere, conduct is not efficacious. One who 
has wealth but cannot share it with others is not worth befriending. 
One whose adherence to the Way is not thoroughgoing, whose 
view of things is partial and not broad, whose discrimination 
between right and wrong is not perspicacious, is not worth having 
as a comrade. When the root is not secure, the branches are 
inevitably endangered. When there is bravery without cultivation, 
there is inevitably indolence. When the source is turbid, what 
flows is not clear. When conduct is not sincere, reputation is 
inevitably damaged. Reputation is not born out of nothing. Praise 
does not grow of its own accord. If merit is achieved, reputation 
follows. Reputation and praise cannot be empty and false. This is 
something that should be looked at in oneself. 


One who devotes his attention to words but is tardy in conduct will 
certainly not be listened to even though he argues well. One who 
expends a lot of energy but brags about his achievement will 
certainly not be chosen even though he works hard. One who is 
wise discriminates in his mind, but does not complicate his words. 
He exerts his strength, but does not brag about his achievement. In 
this way, his reputation and praise spread through the world. In 
speaking, he should devote attention to wisdom and not to amount. 
He should devote attention to clear analysis and not to eloquence. 
Not to be wise and not to analyse clearly, but to be indolent in 
oneself is to take the opposite road. Goodness that is not 
paramount within the mind is not enduring. Conduct that is not 
debated within the self is not established. Reputation cannot be 
treated lightly and still be achieved. Praise cannot be sought 
cunningly and still be established. A gentleman must match his 
words and his deeds.’ No-one who thinks of seeking profit" and 
carelessly disregards his reputation can ever be deemed an officer 
in the world. 


i. 
ii. 


This follows the MZQY's interpretation of this statement. 
利 is taken here in the Confucian and somewhat pejorative sense rather than in the sense 
found in the chapters on doctrine, and also in the dialectical chapters (as benefit"). 


Mozi 


3: Pye! 


FRE AVR TUE E: PREUR RERUM «EA 
TUR REDE EAD WAM ROR?! 故 染 不 可 不 
LEN 


EAE IR ^ BIA US o SEBEL PEA ^ (ABs ; XA AREA ^ 1A 
iic BRIMMER HURGGACEXSORA ` JAZ o HEP ET 
do BOE VART o WB WORM o ER FZR > V 


A very similar essay, under the title 当 染 ("Correct Dyeing”), is found in the LSCQ 
2/4. The two texts are essentially identical in the initial paragraphs, but differ in the later 
parts, particularly the last section in the LSCQ in which Mo Zi himself is spoken of in 
relation to *dyeing". 

In the LSCQ 2/4.1 this statement reads: “HATIWA LER o” — see WYJ, note 4, 
p. 18 for a discussion of the issues concerning 4, 已 and 则 in the Mozi text. 
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3.1 


3.2 


3: On Dyeing 


Master Mo Zi told how, when he saw someone dyeing silk, he 
sighed and said: “When something is dyed by blue [dye], it 
becomes blue. When it is dyed by yellow [dye], it becomes 
yellow. What [the dye] enters changes in that its colour changes. 
Five entries [of dye] create five [different] colours. Therefore, 
dyeing must be given careful attention.” 


This does not only apply to the dyeing of silk. States also have 
“dyeing”. Shun was “dyed” by Xu You and Bo Yang; Yu was 
“dyed” by Gaoyao and Bo Yi; Tang was “dyed” by Yi Yin and 
Zhong Hui; King Wu was “dyed” by Tai Gong and Zhou Gong." 
What “dyed” these four kings was fitting, therefore they ruled all 
under Heaven, they were established as Sons of Heaven, and their 
achievements and fame extended throughout Heaven and earth. 
When the topic of men illustrious in the world for benevolence 
and righteousness is brought up, these four kings are invariably 


The four examples of the persons “dyed” are the revered early emperors of the 
legendary period — the Xia, Shang and Zhou dynasties. Brief details of the “dyers” are 
as follows: Xu You if fH was said to have been offered the empire by Yao but declined 
一 see Shi Ji 61, vol. 7, p. 2121. Bo Yang 伯 阳 was said to have been one of the “Seven 
Friends” of Shun 一 see LSCQ 14/2 and WYJ, note 7, p. 19. Gaoyao Jl] was 
traditionally said to have been the officer in charge of punishments at the time of Shun 
— see the Documents 5, SSJZS, vol. 1, pp. 59-65 and LCC, vol. 3, pp. 68-75. Bo Yi 
伯 益 was appointed by Shun to manage "grass and trees, birds and beasts, mountains 
and marshes” — see the Documents 3 (7444), LCC, vol. 3, p. 46. Yi Yin FF was a 
statesman famed for his counsels under Tang — see, for example, LSCQ 14/2, 15/1. 
Zhong Hui PIi was also a noted minister under Tang — see, for example, the Zuo 
Zhuan for Xuan 12 (LCC, vol. 5, p. 312) and Xiang 14 (LCC, vol. 5, p. 462) where he 
is recorded as giving what is basically the same advice. Tai Gong 太公 is taken to be 
Jiang Tai Gong 姜 太 公 or Lü Shang Fili who was associated with both Wen Wang and 
Wu Wang — see Shi Ji 32, vol. 5, p. 1477ff. Zhou Gong 周公 (died 1105 BC) was the 
greatly revered son of Wen Wang and younger brother of Wu Wang. He played an 
important role in the early Zhou administration. 
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TRULVU-E dt o BEATE HERE EDAD uem 
WEARER ` ERK ; MMCEXSMSAS ` RAR S ILE > 
所 染 不 当 ， WARA > BIR BE o BARE RRR A > ACY 
王者 。 


3.3 FERIE > ARs EOOGRISSIU + 高 优 ; AERA > VC 
尹 ; REHIA ` XE EE UE Ap REI 


3. J& is read for [2 — see, for example, Z&Q. 
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33 


spoken of. Jie of Xia was “dyed” by Gan Xin and Tui Duo; Zhou 
of Yin was “dyed” by Chong Hou and Wu Lai; King Li was 
“dyed” by Duke Chang Fu of Li and Rong Yizhong; King You 
was “dyed” by Duke Yi of Fu and Duke Gu of Cai." What “dyed” 
these four kings was not fitting, therefore their countries were 
destroyed, they themselves died, and were despised throughout 
the world. When the topic of men reviled in the world for 
unrighteousness and shamefulness is brought up, these four kings 
are invariably spoken of. 


Huan of Qi was “dyed” by Guan Zhong and Bao Shu. Wen of Jin 
was “dyed” by Jiu Fan and Gao Yan. Zhuang of Chu was “dyed” 
by Sunshu and Shenyin. Helü of Wu was “dyed” by Wu Yun and 
Wen Yi. Gou Jian of Yue was “dyed” by Fan Li and Zhong Dafu.” 


ii. 


iii. 


The four examples are rulers noted for misrule, cruelty and excess; Jie 4 was the last 
emperor of the Xia dynasty and said to have ruled from 1818 BC to his death in 1763 
BC; Zhou # was the last emperor of the Yin (Shang) dynasty. The traditional date for 
his death is 1122 BC after being overthrown by Wu Wang. An anonymous reader has 
kindly drawn my attention to recent controversy about this date — see Edward L. 
Shaughnessy, “Calendar and Chronology,” in The Cambridge History of Ancient China 
(Cambridge University Press, 1999), pp. 19-29; Li J and You Iff ruled during the early 
part of the Zhou dynasty, the former from 878 to 827 BC and the latter from 781 to 770 
BC. Brief details of the “dyers” are as follows: Gan Xin 干 辛 is described in 
commentaries as a “flattering official" at the court of Jie — see LSCQ 15/1 where his 
adverse influence on Jie is described. Tui Duo (Chi) 推 哆 is probably Tui Yi 推移 , a 
noted bravo at the time of Jie — see Mozi 31. Chong Hou 崇 伐 一 名 虎 was described 
as a “flattering official" — see Shi Ji 3 & 4, vol. 1, pp. 106, 118. Wu Lai 恶 来 was the 
son of Fei Lian — see Shi Ji 3, vol. 1, p. 106 and Xunzi 8, K, vol. 2, p. 78. Zhang Fu 长 
父 was probably the Duke of Guo 郭 — see Xunzi 25, K, vol. 3, p. 184 and notes 84 & 
85, p. 356. Rong Yizhong AS 944€ was chief minister under Li Wang — see LSL, note 
7, p. 11. Of the last two “dyers” nothing certain is known — see WYJ, note 15, p. 21 
for various suggestions. 

There are some variations in the names of the “dyers” in the LSCQ. Brief details of the 
five examples, the first, second and fifth of which are also spoken of in Mozi 1.2 above, 
are as follows: (i) Duke Huan of Qi 7*#82 ruled from 685 to 643 BC and was noted 
as a virtuous and effective ruler — see, for example, Lun Yu XIV.17. Guan Zhong 管 
{# (died 645 BC) was his chief minister and adviser as well as the putative author of the 
Guanzi. Bao Shu is Bao Shuya fil/SUT , a friend of Guan Zhong, who was said to have 
recommended him to Huan Gong — for one anecdote linking the three men see LSCQ 
23/22. (ii) Duke Wen of Jin 普 文 公 is often linked with Huan Gong as examples of 
virtuous rulers (e.g. Mencius IVB.21). He ruled from 635 to 628 BC — see FYL pp. 
112, 312. Jiu Fan 40 is Jiu Fan 448, a maternal uncle of Duke Wen — see Shi Ji 39 


Mozi 


OBERE > BOE up o IE A AE o Evi RS EM ^ E 
WE ; FAT BESTA ZS RE RRAR E AE ^ KEY ; 知 伯 
Ti RR ER ^ RER ; 中 山 尚 染 於 魏 义 、 仿 长 ; ARERR TBR AE 
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What “dyed” these five rulers was fitting, therefore they ruled 
over the feudal lords and their achievements and fame were 
handed down to later generations. Fan Jiyi was “dyed” by Zhang 
Liushuo and Wang Sheng. Zhonghang Yin was “dyed” by Jiqin 
and Gao Qiang. Fu Chai of Wu was “dyed” by Wang Sunluo and 
Chief Minister Pi. Zhi Boyao was “dyed” by Zhi Guo and Zhang 
Wu. Zhongshan Shang was “dyed” by Wei Yi and Yan Chang. 
Kang of Song was “dyed” by Tang Yang and Tian Buli.” What 


iv. 


and Xunzi 13. Gao Yan iri { is Guo Yan 郭 优 一 see Han Feizi 南面 where his role in 
Jin is discussed. (iii) Duke Zhuang of Chu FEHEZS (ruled 631 to 591 BC) was one of the 
five hegemons — see FYL, vol. 1, p. 112. Sunshu is Sunshu Ao HUK who served as 


his prime minister and was renowned for being appointed three times without feeling 


pleasure and dismissed three times without feeling resentment. There is some 
uncertainty about Shenyin but he is probably Shenyin Jing FX 一 see LSCQ 24/ 
2.3 for an anecdote linking the two men and WYJ, note 20, pp. 22-23 for views on who 
Shenyin might be. Note also LSCQ 4/3.1 where a Shenyin Wu is linked with Sunshu Ao 
as a teacher of Duke Zhuang. (iv) Helü of Wu 5&[&][5] (ruled 514 to 496 BC) was the 
other name of Duke Guang 3%. He was noted for the simplicity of his life. Wu Yun 
is Wu Zixu 伍子胥, originally from Chu, who assisted Helü in his successful campaign 
against that state — see Shi Ji 66, vol. 7, pp. 2171-2184 and multiple references in the 
LSCQ. Wen Yi is Wen Zhiyi CZ f&, a high official in Wu — see LSCQ 2/42 & 4/ 
3.1 and Xinxu Zashi 5. (v) Gou Jian 勾践 came to the throne of Yue in 496 BC and was 
involved in a long and ultimately successful struggle with Fu Chai of Wu — see Shi Ji 
41, vol. 5, pp. 1739-1756. Fan Li {is was a minister under Gou Jian whom he helped 
considerably in the struggle against Wu before retiring from office — see Shi Ji 129 and 
Han Shu 90. Zhong Dafu 种 大 夫 (Great Officer Zhong) is taken to be Zhong Wen 种 
X. Originally from Zou $$, he rose to high office in Yue under Gou Jian — see Shi Ji 
41, particularly vol. 5, p. 1740 and note 6, pp. 1741-1742. 

Brief details of these six ill-fated rulers and their “dyers” are as follows: (i) Fan Jiyi 范 
吉 射 is Fan Yang 1&9, a Jin noble of the late Spring and Autumn period who, in 
alliance with Zhonghang Yin (vide infra), fought against the confederacy of Zhao, Wei, 
Han and Zhi and was defeated — see LSCQ 25/1.4 and K&R p. 713. (ii) Zhonghang 
Yin "P178 was also a noble of the late Spring and Autumn period and the son of 
Zhonghang Mu 中 行 穆 . He allied with Fan Jiyi in the unsuccessful venture mentioned 
above. Jiqin (Huang Jiqin 黄 籍 秦 ) and Gao Qiang fHI78 were his jia chen RE — see 
WYJ, note 27, p. 24. (iii) Fu Chai 夫差 (died 473 BC) was the son of Helü Wang (vide 
supra). He was involved in a long drawn-out struggle with Gou Jian which he 
eventually lost through the strategem devised by the latter and his minister Fan Li. 
Wang Sunluo Eft and Chief Minister Pi {H## were his ministers. There is some 
uncertainty about the name of the former — see WYJ, note 28, pp. 24—25. For the role 
of the latter in the events leading to Fu Chai's downfall see Shi Ji 31, vol. 5, p. 1466ff. 
(iv) There is uncertainty about the name Zhi Boyao #(A#%. K&R translate this as Earl 
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Ai © MARTA WARRT AAMR ss A ， 
ERES BEM RANE > SCR ZTE ， 必 称 此 
六 君 也 。 


凡 君 之 所 以 安 者 何 也 ? 以 其 行 理 也 ， 行 理性 ` 於 染 当 “。 故 善 为 君 
> PIRA > MIRA o PEREZ BERT TOS 
Eo PRUE >» DAG ° ULNA > HERA SH DA 
知 要 故 也 。 不 知 要 者 ， 所 染 不 当 也 。 


4. 


Read as 生 following BY. 
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"dyed" these six rulers was not fitting, therefore their countries 
were destroyed and lost, they themselves were punished and 
disgraced, their ancestral temples were ruined and destroyed, their 
descendants were completely wiped out, their princes and 
ministers were set aside and scattered, and the people were 
dispersed and lost. When the topic of those of the world who were 
avaricious and cruel, troublesome and vexatious is brought up, 
these six rulers are invariably spoken of. 


What is it that rulers in general use to bring about peace? They act 
according to principle. And this acting according to principle 
stems from proper "dyeing". Therefore, rulers who are skilled [in 
ruling] take great pains in selecting officials, but use a light touch 
in controlling them. Rulers who are without ability [in ruling] 
harm their bodies and tax their spirits, have anxious hearts and 
troubled minds, their states are increasingly endangered and they 
themselves are increasingly humiliated. With these six rulers, it 
was not that they did not consider their states important and did 
not cherish their own persons, but that they did not know the 
essential elements [of ruling]. And they did not know these 
essential elements because what “dyed” them was not fitting. 


Yao of Zhi (LSCQ 2/4 2, p. 89) but the Guang Yun Jii B lists Zhi as a surname and gives 
Zhi Bo as the example. He may be the person referred to in the Shi Ji 101, vol. 8, p. 2746 
— see WYJ, note 30, p. 25. I could find no information on the “dyers”, Zhi Guo 智 国 
and Zhang Wu 张 武 . mn the ZWDCD the former is listed simply as an official under Zhi 
Boyao with reference to the present chapter. (v) Zhongshan 中 山 is a place name and is 
equated with Xian Yu fif. Shang i] may have been the ruler of the region. SYR takes 
the reference to be to the events recorded in the Zuo Zhuan for the 4th year of Duke Ting 
but see WYJ for other views. I can find nothing about the *dyers", Wei Yi $83% and Yan 
Chang EF. (vi) Song Kang 宋 康 was King Yan { of Song, posthumously titled Kang. 
The events leading to his death are recorded in the Shi Ji 38, vol. 5, p. 1632. For Tian 
Buli 田 不 礼 一 written as 田 不 神 in the LSCQ 2/4.2 — see the Shi Ji 43, particularly 
vol. 6, pp. 1813-1815. For Tang Yang 唐 蒜 and his death see Xunzi 21. 
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3.5 


And it is not only countries that have “dyeing” but officers also. 
[With the latter], if their friends all love benevolence and 
righteousness, and are honest, cautious and law-abiding, then each 
day their families will prosper, each day they themselves will be at 
peace, and each day their names will be honoured. If they hold an 
official position, they abide by its principles. The associates of 
Duangan Mu, Qin Zi and Fu Yue were of this sort." If, on the other 
hand, their friends all love to brag and are impetuous, if they form 
cliques, then each day their households will decline, each day they 
themselves will be in danger, each day their reputations will 
deteriorate, and, if they hold an official position, they neglect its 
principles. The associates of Zi Xi, Yi Ya and Shu Dao were of 
this sort." In the Odes it is written: *One must choose what one 
is steeped in; one must pay close attention to what one is steeped 
in."" This is what has been said. 


vi. 


vii. 


Duangan Mu FX, an early Warring States period scholar, was a student of Zi Xia 
and a teacher to Wei Wen Hou — see Shi Ji 121, vol. 10, p. 3116 and the LSCQ 4/3. 
2 where he is described as “an important horse trader from Jin". Qin Zi is Qin Guli & 
i ft, one of Mo Zi's leading disciples 一 see FYL, vol. 1, pp. 103-104 and also Mozi 
46 & 50 as well as in several of the chapters on "Defence of the City" — e.g. chapter 
52. In the Shi Ji 121 he is listed with Duangan Mu as a student of Zi Xia. Fu Yue (i 
was a minister under the Yin (Shang) emperor Wu Ding (1324 to 1265 BC) — see Mozi 
9 (irj È) for further details. 

There is doubt about who Zixi 子 西 was. The most common view is that he was the Chu 
high official Dou Yishen |A. 一 see WYJ, note 50, p. 28 and also SAA and ZZ for 
the 10th year of Duke Wen. Yi Ya Z) # was chief cook to Duke Huan of Qi and noted 
for his great ability to distinguish flavours — see Mencius VIA.7(5), LCC, vol. 2, p. 405 
and LSCQ 16/3.2. Shu Dao € 7] was also in the service of Duke Huan of Qi. For 
detailed consideration of the name, which in some texts is written Shu Shao €^], see 
WYJ, note 50, p. 28. See also LSCQ 16/3.2 where both he and Yi Ya are linked as 
participants in a coup. 

This apparent quotation from the Odes cannot be located in presently available texts. 
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子 日 : PRP PES A AT DL UEBER ^ ED BE E BE DUET TR 
TE MESI Ae > AIK > MEA A THEA S 
法 。 百 工 为 方 以 矩 ， 为 圆 以 规 ， 直 以 绳 ，[ 衡 以 水 ，] 正 以 县 `。 和 无 
巧 工 不 巧 工 ， 皆 以 此 五 者 声 法 。 巧 者 能 中 之 ， 不 巧 者 四 不 能 中 > 
放 依 以 从 事 ， 猫 逾 己 。 故 百 工 和 从事， 和 皆 有 法 所 度 。 今 大 者 治 天 
下 ， 其 次 治 大 国 ， TIAA > WAG > RP E e] 


计 
区 HE 


PARIS EA ZA TUE VER] ? 当 皆 法 其 父母 票 若 ? 天 下 之 为 父母 者 办 ， 
MOAR AREKE o WARTE o EE > Aa ARA o 
WARRE PRP CASA > MOAR ARARE ON 
ADEE o AR DARA o ESIC Ur PRE LAA 


I have chosen to translate 1E fi& as two separate terms, taking the latter in the sense of 
usages or rules rather than instruments. See also LSL’s introductory note and reference 
to the Guanzi 2 HY . 

I have included the fourth example as added by certain editors such as WYJ. Otherwise 
YY’s comment about four rather than five things referred to in the next sentence is 


applicable. 
Reading Jit as 明智 following, for example, MZH. 
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4.1 


4.2 


4: On Standards and Rules 


Master Mo Zi said: “Those who work in the world cannot do so 
without standards and rules. No-one has ever been able to 
accomplish anything without standards and rules. Even those 
officers who are generals and ministers all have standards. Even 
the hundred craftsmen in doing their work all have standards too. 
The hundred craftsmen make what is square with a square, make 
what is round with compasses, use a straight edge to establish 
what is straight, determine the horizontal with a water level, and 
the vertical with a plumb line. Whether skilled or unskilled, 
craftsmen all take these five things as standards. Skilled craftsmen 
are able to comply with these standards whilst unskilled 
craftsmen, even if they are unable to comply with them, will still 
surpass themselves if they follow them in their work. Thus the 
hundred craftsmen all have standards as a basis for their work. 
Nowadays, the greatest [achievement] is to bring order to the 
world and the next greatest is to bring order to a large country, but 
to attempt these things without reliance on standards is to compare 
unfavourably in wisdom with the hundred craftsmen.” 


This being so, then what can be taken as a standard for bringing 
about order? Would it be fitting if everyone took their parents as 
the standard? There are many parents in the world, but few who 
are benevolent. If everyone took their parents as the standard, this 
would be a standard without benevolence. A standard without 
benevolence cannot be taken as a standard. Would it be fitting if 
everyone took their teacher as the standard? There are many 
teachers in the world, but few who are benevolent. If everyone 
took their teacher as the standard, this would be a standard without 
benevolence. A standard without benevolence cannot be taken as 
a standard. Would it be fitting if everyone took their ruler as a 
standard? There are many rulers in the world, but few who 
are benevolent. If everyone took their ruler as the standard, it 
would be a standard without benevolence. A standard without 
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AERA o MOER ， 
法 。 故 父母 学 、 


若 丝 法 其 君 ， 此 法 不 仁 也 。 法 不 仁 ， 不 可 以 为 
B= > Wa: 


| 


43 PRADA ARIA MU RI? 故 日 莫 若 法 天 。 天 之 行 广 而 无 私 ， 其 施 厚 
而 不 德 ， 其 明 久 而 不 衰 ， 故 蛙 王 法 之 。 既 以 天 为 法 ， 动作 有 为 必 
度 於 天 ， 天 之 所 和 欲 则 为 之 ， 天 所 不 欲 则 止 。 然 而 天 何 欲 何 恶 者 
也 ? 天 必 欲 人 之 相爱 相 利 ， 而 不 欲 人 之 相 恶 相左 也 。 票 以 知 天 之 
欲 人 之 相爱 相 利 ， 而 不 欲 人 之 相 恶 相 贼 也 ?以 其 兼 而 爱 之 ， 兼 而 
利之 也 。 票 以 知 天 兼 而 爱 之 ， 兼 而 利之 也 ?以 其 兼 而 有 之 ， 兼 而 
食 之 也 。 


4.4 今天 下 无 大 小 国 ， 皆 天 之 邑 也 。 人 无 幼 长 贵贱 ， 皆 天 之 臣 也 。 此 

PERS (AE) E VC EE PES UER MS 
AMAZ ^ diem E ZU ? 天 苟 兼 而 有 食 之 >， 夫 奚 说 以 不 欲 人 之 相 
爱 相 利 也 ! 故 日 爱人 利 人 者 ， 天 必 福 之 BARAA > RUA 


4. Added by some editors — e.g. LSL. 
5. In the translation I have followed Z&Q in expanding this to read: “MAZ > HEM 
之 ”as previously. 
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benevolence cannot be taken as a standard. Therefore all three — 
parents, teachers and rulers — cannot be taken as standards for 
bringing about order. 


This being so, then what may be taken as a standard for bringing 
about order? It is said that there is no standard like Heaven. 
Heaven is broad and unselfish in its actions, and is generous in its 
bestowing without considering itself virtuous.’ Its radiance is 
enduring and does not decay. Therefore, the sage kings took it as 
the standard. If Heaven is taken as the standard, then all one’s 
actions must be measured against Heaven. What Heaven desires 
should be done and what it does not desire should not be done. 
This being so, what does Heaven desire, what does Heaven abhor? 
Undoubtedly what Heaven desires is that there be mutual love and 
mutual benefit among people. What it does not desire is that there 
be mutual hatred and mutual harm among people. How do we 
know that Heaven desires mutual love and mutual benefit among 
people and does not desire mutual hatred and mutual harm among 
people? Because it is universal in loving them and universal in 
benefiting them. How do we know that Heaven is universal in 
loving them and universal in benefiting them? Because it is 
universal in possessing them and universal in feeding them. 


Nowadays, all the countries under Heaven, no matter whether 
large or small, are Heaven’s countries. People, whether young 
or old, whether noble or base, are all Heaven’s subjects. 
Consequently, there aren’t any who do not provide fodder for their 
oxen and sheep, feed their dogs and pigs, and meticulously 
prepare the sacrificial wine and millet to honour and serve 
Heaven. Is this not because [Heaven] is universal in possessing 
them and universal in feeding them? If Heaven is universal in 
possessing them and universal in feeding them, how can it be said 
that it does not want mutual love and mutual benefit among 
people? This is why it is said that Heaven will certainly bring good 
fortune to those who love people and benefit people and that 
Heaven will certainly bring misfortune to those who hate people 


i. 


The translation of this sentence follows Z&Q — see their note 3, p. 31. 
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Zo ARTEA o BAER o RAMA AMA ASE ? 
以 知 天 欲 人 相爱 相 利 ， 而 不 欲 人 相 恶 相 贼 也 。 
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HIHBIEBREOUAG REKP CAR S SEUDSCKGESR 5 HAA 
E o WRZ > LART > KR aD ESI NEA 
JS > HEA PR AWE > SRD AE ^ HRAS > RAZ > (HE 
LIA > ERAEIABECK Fo BAL TAR ^ SIS o BAA 
SU > SEAT HEE ^ AAA o RARE 
E o BAA ALAR o BARA ASHI AR ° 
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and harm people. It is also said that those who kill the innocent 
will meet with disaster. How can it be said that Heaven will bring 
misfortune to those who kill others? It is by knowing that Heaven 
desires mutual love and mutual benefit among people and does not 
desire mutual hatred and mutual harm among people. 


Formerly, the sage kings, Yu, Tang, Wen and Wu were universal 
in loving the world's ordinary people, leading them to venerate 
Heaven and serve ghosts, and their benefiting people was very 
great. Therefore, Heaven brought them good fortune, established 
them as Sons of Heaven, and the feudal lords of the world all 
respected and served them. The tyrannical kings, Jie, Zhou, You 
and Li were universal in hating the world's ordinary people, 
leading them to revile Heaven and insult ghosts, and their harming 
people was very great. Therefore, Heaven brought them 
misfortune, caused them to lose their countries, to be themselves 
killed, and to be held in contempt in the world so that posterity 
continues to vilify them unceasingly to the present day. Therefore, 
those who were without goodness and so suffered misfortune were 
Jie, Zhou, You and Li. Those who loved people and benefited 
people and so attained good fortune were Yu, Tang, Wen and Wu. 
So there are those who, through loving and benefiting people, 
attain good fortune, and there are also those who, through hating 
and harming people, suffer misfortune." 


ii. 


The rulers referred to above are the recurring examples of four good rulers and four bad 
rulers — see, for example, the previous chapter and, in particular, notes i and ii, pp. 15 
and 17. 
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子 墨 子 日 : [国有 七 患 。 七 患者 何 ? 城郭 灌 池 不 可 和 守 ， Mia 
室 ,一 患 也 ; BERS SEDO BER? > 二 上 患 也 ; od OLLI > 
赏赐 无 能 之 人 ， 民 力 鼠 於 无 用 ， 财 裤 虚 於 待 客 ， 三 患 也 ; 仕 者 持 
襟 ， 游 者 爱 佼 ， 君 修法 诗 臣 ， 臣 慑 而 不 敢 拂 ， 四 患 也 ” ; 君 自 以 为 
圣 智 而 不 半 事 ， 自 以 为 安 疆 而 无 守备 ， 四 卷 谋 之 不 知 戒 ， 五 患 
也 ; 所 信者 不 忠 ， 所 上 忠 者 不 信 ， 六 患 也 ; BERRA EWE > 
大 臣 不 足以 事 之 ， 赏赐 不 能 喜 ， 诛 出 不 能 威 ,七 患 也 。 以 七 患 居 
E] > RUE RE ; WAC RRSP > MERA CBZ are > 国 必 有 
BR o | 


WE 


(LARA > EL BRE, > Az Br EA Za ge tU, > BC ER SR AAD AS E 


F is read as ##4& in the sense of “misfortune” or “calamity” (Z&Q). 

Of the two proposed emendations in this initial clause — ## as it (HY X) and 境 as 75 
(BY) — I have accepted the first only. 

The reading of this sentence follows SYR, particularly lb for 拂 一 see Z&Q. 
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5: On the Seven Misfortunes 


Master Mo Zi said: “A state has seven misfortunes. What are the 
seven misfortunes? When the city walls and moat cannot be 
defended and there is loss of buildings and dwellings — this is the 
first misfortune. When enemy states approach the frontiers and 
one’s neighbours do not come to one’s aid — this is the second 
misfortune. When first the strength of the people is exhausted in 
useless undertakings and material rewards are given to those 
without ability, then the people’s strength is dissipated without 
result, and goods and valuables are wasted in entertaining guests 
— this is the third misfortune. When officers look to safeguard 
their salaries, when travelling scholars are fond of fraternising, 
when rulers frame laws to punish officials, when officials fear 
punishment and do not dare oppose — this is the fourth 
misfortune. When the ruler considers himself to have the wisdom 
of a sage and does not ask about affairs, when he considers himself 
secure and strong and does not make preparation for defence, 
when the four neighbours scheme and he does not know to take 
precautions — this is the fifth misfortune. When those who are 
sincere are not trusted and those who are trusted are not sincere — 
this is the sixth misfortune. When the stored and planted pulses 
and grains are not enough to provide food, when the great officers 
are not adequate to carry out affairs, when rewards and gifts 
cannot bring happiness, when penalties and punishments 
cannot bring fear — this is the seventh misfortune. If the seven 
misfortunes exist in a state, there will surely be loss of the national 
altars. If there are the seven misfortunes in guarding a city, when 
an enemy comes, the state will be overthrown. If the seven 
misfortunes exist, a state will certainly meet with disaster.” 


“In general, the five grains’ are what the people rely on and what 
the ruler takes as his support. Therefore, if the people have nothing 


i. 


The five grains are rice, two forms of millet, wheat or barley, and pulses. 
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付 ， 民 无 食 则 不 可 事 ， 故 食 不 可 不 务 也 ， 地 不 可 不 力也 ， 用 不 可 
AB tU, © Tod > MAREE > AN EUG AI E © EAS 
WH ZB > RAW T > SRA MCA ZI > AN Ca c 
BÉ > TAWA ZB o CEE ^ HEA ADAP ARE © 
HB BB EAR ND ARASH o> 则 损 五 分 之 四 。 
Bi > HGR o SAMOS o HAE ^ ACHTBUR ERA 
dto KRR ERAS ACRE E^ RE > WRZ 
fs > SERT NEE WAR > VENTE BARR > Se ACTA > UL 
EREZZE o*l 


am 
X 


今 有 负 其 子 而 汲 者 ， 队 ” ETHIER o HREM Z X 
民 饥 ， 道 俄 ， 重 其 子 此 次 於 队 ”， 其 可 和 无 察 那 ? 故 时 年 底 善 ， 


区 ov 


e 


There are several issues in this sentence as follows: (i) 五 分 之 五 is taken as 五 分 之 三 
(SYR). (ii) 县 is taken as && indicating “musical instruments" (see Z&Q). (iii) JE is read 
as Æ. (iv) $ and HE represent the two next to outermost and the two outermost horses 
respectively in a six horse team, the two innermost being termed 服 and JS. (v) = is 
taken in the sense of 修理 . 
There is general acceptance of BY's reading of [X as FX. 

#8 here is taken as # — see, for example, LSL, Z&Q. 

Modern editors follow WYZ’s rearrangement of this sentence to give:“ 此 次 重 於 队 ] 


po” 


AT 
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to rely on, then the ruler has no means of support. If the people 
have nothing to eat, then they cannot conduct their affairs. Thus 
food must be taken as fundamental, land must be vigorously 
worked, and there must be moderation in use. When the five 
grains are all gathered, then the five tastes are all offered to the 
ruler [whereas], when they are not all gathered, then the five 
[tastes] are not all offered. When one of the grains is not harvested, 
it is spoken of as a dearth. When two of the grains are not 
harvested, it is spoken of as a scarcity. When three of the grains 
are not harvested, it is spoken of as a misfortune. When four of the 
grains are not harvested, it is spoken of as a failure. When five of 
the grains are not harvested, it is spoken of as a famine." In a year 
of dearth, officers from the grand masters down should all suffer 
a reduction in salary of one part in five. With scarcity, they should 
suffer a reduction of two parts in five. With misfortune, they 
should suffer a reduction of three parts in five. With failure, they 
should suffer a reduction of four parts in five. With famine, there 
should be no salary whatsoever, only an allowance of food. 
Therefore, when a misfortune occurs in a state, the ruler should do 
away with food for the sacrificial tripods (ding) by three parts in 
five. The grand masters should do away with musical instruments. 
[Ordinary] officers should not enter the schools. The ruler's 
ceremonial garments should not be renewed. Guests of the feudal 
lords and messengers from the four neighbours should have 
prepared food, but it should not be abundant. Four of the horses in 
a six-horse team should be done away with. Paths are not to be 
repaired; horses are not to eat grain, and servants and concubines 
are not to dress in silk, thus indicating the extreme degree of 
insufficiency.” 


“Nowadays, if a mother who is carrying her child on her back 
while drawing water lets the child fall into the well, she will 
certainly follow and drag it out. Nowadays, if there is a disastrous 
year with famine among the people who are starving by the 
roadside, this is a much greater source of distress than dropping a 


ii. 


The five terms in the text are f£, 5, XI, fifi (B0) and B. The translation follows the 
generally accepted readings of 旱 as 罕 (YY) and fft as EE (Z&Q). 
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OER ; FERK > BUR SE ARR o RESI IUIUS ? IAE 
RAMA > HUE KAMA EHR ZR ERAI AE HUUSC ZA 
o BUSERDSPERE o HAMA > HAE o BERE ETE BE > 
BE f Trai > ifi EK 8 ER? 然而 无 阑 狐 之 民 者 何 也 ?其 力 
Ao MARRE o WEHA : [BEEK > (ED A: RE 
FJ > WERK BREL AS ^ PATE ERAN ORR A E ? 其 生财 密 ， 其 
用 之 节 也 。| 


| 
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SCR RE SIE > ANT DAF XIE o ERU IS > MUR SABE TIE ARSE o 
城郭 不 备 全 ， 不 可 以 自 守 。 心 无 备 虑 ， 不 可 以 应 卒 。 是 若 庆 忌 无 
AS Zoo AERE o REREH ^ ORC ; 对 无 待 武之 备 ， 


This sentence is quite problematical. YY emends JX to $% which is followed in the 
translation. SYR proposes a more substantial rearrangement which is clearly what YPM 
has followed. 

There is thought to be a lacuna after 去 , possibly to be filled by ffi (e.g. LSL), possibly 
by BE (e.g. Z&Q). 
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child. Can this not be recognised? Thus, if the seasons of the year 
are good, then the people are benevolent as well as good. 
[Conversely], if the seasons of the year are disastrous, then the 
people are parsimonious as well as bad. Is the nature of people not 
constant in this respect? If the people who produce [food] are few, 
but those who eat it are many, then the year is not one of 
abundance. Therefore, it is said that, if materials are insufficient, 
then attention should be directed back at the seasons, and, if food 
is insufficient, then attention should be directed back at use. Thus, 
people of ancient times used the season's production of material. 
With this as the firm foundation for their use of materials, then 
materials were sufficient. Even if the early generations had sage 
kings, how could they bring it about that the five grains were 
always harvested or that droughts and floods did not occur? 
Nonetheless, there were no people who froze or starved. How was 
this so? They worked hard in accord with the seasons and in their 
own lives were frugal. So the Xia Documents state: “Yu had floods 
for seven years’ whilst the Yin Documents state: “Tang had 
drought for five years’."" This shows that they encountered disaster 
and famine to an extreme degree. Nevertheless, the people did not 
freeze or starve. How was this so? It was because the production 
of materials was substantial, but the use of them was frugal.” 


“Therefore, if the granaries are not supplied with grain, it is not 
possible to deal with disaster and famine. If the armouries are not 
supplied with weapons, although there is righteousness, it is not 
possible to prepare troops against the unrighteous. If the inner and 
outer walls are not completely maintained, it is not possible to 
defend oneself. If the mind is not prepared beforehand, it is not 
possible to respond to emergencies. This is like Qing Ji's ‘not 
doing away with it' heart, due to which he was able to escape 
easily." Jie made no preparations against Tang and so was 
banished. Zhou made no preparations against Wu and so was 


iii. 


iv. 


See WYJ, note 43, p. 43 for discussion of these apparent quotations which are found, 
with some variations, in a number of early works. 

Qing Ji BE. was the son of King Liao of Wu and noted for bravery. When King Liao 
was killed by Helü [A5], Qing Ji fled to Wei. He subsequently met his death at the 
hands of Yao Li EIE. 
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REMARKS o BAKE > AI PCI Bz Aa 
RM AAA o ARAB RB CE RE 


自 守 也 ， 此 三 者 国之 具 也 。] 


[ 故 日 以 其 极 赏 ， 以 赐 无 功 ， 虚 其 府 库 ， 以 人 备 车 马 衣 炒 奇 怪 ， 苗 
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以 治 宫室 观 乐 > SEU ATED SAKR ERRE 
BY ENEE > WORT TAS > ESTA > EARR > FR 
Tr o cp ARE ez ICG > ERKE > UCN SPH o 


LRE ; 家 无 三 年 之 


HERRE : EAZ MAWE o WDA : [ 国 无 三 年 之 食 者 ， 国 非 
食 者 ， 子 非 其 子 也 。j 此 之 谓 国 备 。j 
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killed." Jie and Zhou were both ennobled as Sons of Heaven and 
were enriched by possession of all under Heaven, yet both were 
brought to ruin by rulers of a hundred /i. How was this so?" They 
were rich and noble, but they were not prepared. Therefore, being 
prepared is important for a state. Food is a state's treasure. 
Weapons are a state's claws. Walls are its means of defending 
itself. These three are the ‘instruments’ of the state." 


“Therefore, I say that if, [in a country], its great rewards are 
conferred on those without merit, if its storehouses and armouries 
are emptied in the preparation of carriages, horses, exotic 
garments and furs, if hardship is inflicted on servants and 
followers by building palaces and houses of fine appearance, if, in 
death, the inner and outer coffins are thick and the garments and 
furs are numerous, if, in life, towers and pavilions are built, if, in 
death, graves and tombs are maintained, the result is that the 
people suffer without and the storehouses and armouries are 
exhausted within. Those above are not satisfied with their 
pleasures and those below do not endure their sufferings. 
Therefore, the country suffers from bandits and enemies and so is 
damaged. The people experience calamity and famine and so 
perish. These are all faults due to not being prepared. Moreover, 
food is what sages value. Thus the Zhou Documents state: ‘If a 
country does not have food for three years, then the country is not 
a country. If a household does not have food for three years, then 
the children are not its children." This is what is spoken of as a 
country being prepared." 


vi. 


vii. 


Both Jie 4€ and Zhou # are paradigms of the cruel and evil ruler and are frequently 
referred to as such. 

The “rulers of a hundred li” were Tang and Wu who overthrew Jie and Zhou to establish 
the Yin and Zhou dynasties respectively 一 see Mencius IIA.3(1). 

See WYJ, notes 64, 65, p. 45 for a discussion of this apparent quotation. 
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FETA: TH CRRA i WEBER > XR PB 
BER > MEERA BE o MARZA A: [ 室 高 足以 辟 泣 
WR ERD RURGE > ED SaaS > ECE ABZ 
SE o JERE > LR > AMA > RAE © (WL HH)? 
役 ， 修 其 城郭 ， 则 民 劳 而 不 伤 ; 以 其 常 正 ， 收 其 租税 ， 则 民 费 而 
A c EE JE EU, ^ EEE ERIS BUE o CEE (Eh E 
F > 便 於 生 ; PURER ; 作为 衣 服 带 履 > 8S > IDE 
怪 也 。 故 节 於 身 ， 诲 於 民 ， 是 以 天 下 之 民 可 得 而 治 ， 财 用 可 得 而 


[ 妆 今 之 主 ， 其 为 宫室 则 与 此 屋 疾 。 必 厚 作 伍 於 百姓 ， 暴 春 民 衣 
食 之 财 以 为 宫室 训 栅 曲 直 之 望 ， 青 黄 刻 久之 饰 。 声 宫室 若 此 ， 故 


w 


There is some question about the precise meaning of the title. LSL, who refers to BY, 
has “RRA BIE GH °” (p. 24). There is a school of thought, particularly represented 
by SYR, which links this chapter to the “ffi H” chapters of Part II, taking the title as 
meaning to “avoid excess". 

In this sentence, |if is read as Jt, E] as 88, and f$ as $8 (WYZ). 

Added following BY. 

征 is read for 1E (SSX). 
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62 


6: On Eschewing Faults 


Master Mo Zi said: “In the times when the people of old still did 
not know how to make dwellings and houses, they dwelt near hills 
and mounds and lived in caves where the ground beneath was 
damp and wet, and was harmful to them. Therefore, the sage kings 
created dwellings and houses. As to their method of building 
dwellings and houses, they said that a house should be high 
enough to escape moisture and dampness, the external walls 
sufficient to withstand wind and cold, the roof sufficient to 
withstand snow, frost, rain and dew, and the internal walls high 
enough to maintain the proper separation of men and women. 
There should be careful attention to these requirements and 
nothing more, so that, in general, waste of materials and 
expenditure of strength that did not bring added benefit were 
avoided. [Then] through their regular employment and in 
maintaining their city walls, the people may labour, but are not 
harmed. And through their regular levies and the collection of 
their rents and taxes, the people may have expenditure, but are not 
distressed. This is not what causes the people to suffer. What 
cause suffering among the common people are excessive 
demands. That is why, when the sage kings made dwellings and 
houses, they were made suitable for living in but not to be pleasing 
to the eye. When they made clothes, garments, belts and shoes, 
they were made suitable for the body but not to be strange and 
exotic. Thus, they were frugal in themselves and instructive to the 
people so the people of the world could be provided for and 
brought to order, and could get enough materials to use." 


"Now, in their making of dwellings and houses, the rulers of the 
present time are different from this. Certainly they make heavy tax 
demands on the common people, cruelly seizing their materials for 
clothing and food in order to make palaces, dwellings, towers and 
pavilions of intricate appearance, and to adorn them with green 
and yellow engravings. A consequence of their making their 
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左右 皆 法 象 之 。 Zon n IRIE > WE m ER HE 
治 也 。 君 实 欲 天 下 之 治 而 恶 其 乱 也 ， 当 为 宫室 不 可 不 季 。] 


6.3 [Ta ZEBRA A Ab RARE > AC BASE > ALAA ER. > AAE TU 
请 。 圣 王 以 为 不 中 人 之 情 ， 故 作 诲 妇 人 治 缘 麻 ， 栏 > AAG ^ DAZ 
民 衣 。 和 为 衣服 之 法 : DA Ru i > ENAR ELE ; RAA 
之 中 ， 足 以 为 轻 且 请 o J UC Ak o BAZ AKIR > HHS ， 
TUJUBTU ASS > FREH m BUB E tU, o WEL > BRE LEG AN 
贵 也 ， 刻 镶 文 采 不 知 喜 也 。 何 则 ? 其 所 道 " 之 然 。 故 民 衣 食 之 
财 ， 家 足以 待 旱 水 凶 饶 者 何 也 ? 得 其 所 以 自 养 之 情 ， 而 不 感 於 外 
也 。 是 以 其 民 价 而 易 治 ， 其 君 用 财 节 而 易 购 也 。 府 库 实 满 ， 足 以 
待 不 然 ， 兵 革 不 蝶 ， 士 民 不 和 劳 ， 足 以 征 不 服 ， 故 霸王 之 业 可 行 於 
APR ° | 


6.4 (HSZ: AAA > HSER Feo ZHI > E RUSSES > ë 
BRR > penis ARE > BER KE ZIM > DASARI S 


Un 


5; is read for fll following SYR. 
6. There is general acceptance of 9 for 道 一 see, for example, LSL. 
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dwellings like this is that their assistants all imitate them. This is 
why their wealth is insufficient to deal with calamity and famine, 
and to give relief to orphans and widows, so the state is poor and 
the people difficult to govern. If rulers truly desire the world to be 
well ordered and find its disorder abhorrent, it is proper that the 
houses and dwellings they make cannot be other than moderate." 


“In the times when the people of old still did not know how to 
make clothes and garments, they wore coverings of skins tied with 
grasses. In winter, these were not light and warm. In summer, they 
were not light and cool. The sage kings thought that this did not 
accord with the people's feelings so they taught women to make 
silk and hemp, and to weave cotton and light silk to make clothes 
for the people. The criteria in making clothes and garments were 
that in winter the inner garments should be of woven silk, enough 
to be light as well as warm, and in summer the inner garments 
should be of fine linen, enough to be light as well as cool. They 
attended to this and went no further. Thus, the sages made clothes 
and garments that were comfortable for the body and in accord 
with stature — that was enough — and not to delight the senses 
and be looked at by fools. At a time like that, strong carts and fine 
horses were not known as valuable. Carvings and engravings, 
ornaments and adornments were not known as pleasurable. How 
so? It was because the leadership was as it was. So how did every 
family have enough materials for clothing and food to deal with 
drought and flood, disaster and famine? By having conditions that 
enabled them to maintain themselves so as not to be affected by 
what was external. In this way, the people were frugal and easy to 
govern whilst the ruler was moderate in his use of materials and 
could easily provide. Storehouses and granaries were full enough 
to anticipate adverse circumstances. Arms were not in poor repair 
and officers and people were not worn out and were sufficient 
to suppress the non-submissive. Therefore, the work of the 
hegemonical king could be carried out in the world." 


“In their making of clothes and garments, the rulers of the present 
time are different from this. They all already have what is light and 
warm in winter and what is light and cool in summer, yet they 
must impose heavy tax demands on the ordinary people, cruelly 
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UK > EDA > RELAI KTEXR ^ RTEA > VÀ 
AH o WEAF Zs aU TER ^ HERES I o SEP RE UL © Diath 
LZ BOR > EARS > ABLE 2 ALD ROE ETE > 
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6.5 [TH ZEA A Zh BICECISE > BR ER TTT HR o WEAR > FB ag 

WM RR HOA > EWC > RTM SS o Hi 
RAH > RARR’ RRB o SHIA > EMU BUE > A 
REBAR > RRM KABA NARHI HTL H 
ABEST > FAREM > ANEW ^ ZHU K > HEIME e A 


7. MZQY draws attention to the use of this phrase “332%” in Mencius VIA.7(8) where 
Legge translates it as “the flesh of grass and grain-fed animals” (LCC, vol. 2, p. 407). 
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seizing the people's materials for clothing and food to make 
elegant, embroidered, ornamented, coloured and beautiful clothes. 
Gold is used to make hooks, pearl and jade to make girdle 
ornaments, female artisans make patterns and colours, and male 
artisans make carvings and engravings, as clothes for the body. 
These things cannot be said to increase warmth or coolness, but 
only to use up materials and exhaust strength completely, and to 
no avail.' Looked at from this viewpoint, their making of clothes 
and garments is not for the sake of their bodies, but entirely to look 
good. In this way, the people will be dissolute, mean and difficult 
to rule, and their rulers will be wasteful, extravagant and difficult 
to restrain. To have wasteful and extravagant rulers achieve good 
control over dissolute and mean people, and desire the state to be 
without disorder is out of the question. If rulers truly desire the 
world to be well ordered and find its disorder abhorrent, it is 
proper that, in making clothes and garments, they cannot be other 
than moderate." 


“In the times when the people of old still did not know how to 
make drink or food, they ate simply and lived separately. 
Therefore, the sages" gave instruction, teaching men to plough, 
cultivate and plant so as to provide food for the people sufficient 
to increase the spirit, to fill what was empty, to strengthen the 
body, to satisfy the belly, and that is all. And so their use of 
materials was moderate and they themselves were frugal, the 
people were made rich, and the country was well ordered. 
Nowadays, this is not the case insofar as heavy tax imposts are 
made on the ordinary people to provide fine food and delicacies, 
steamed and roasted fish and turtles. Great countries prepare 
hundreds of dishes and small countries prepare tens of dishes 
spread out over a square zhang so the eye cannot see them all, the 
hand cannot touch them all, and the mouth cannot taste them all. 
In winter, these dishes will grow cold, and in summer they will 


ii. 


Following MZQY and utilising WKY's emendation of 之 情 to 请 . 


YPM takes this to be a specific reference to Shen Nong ##! 


ff, the legendary emperor to 


whom the founding of agriculture (among other things) is attributed. Chinese 


commentators do not make this connection. 
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BARE b: MARRS > BUBB > MEARE > SE 
AHL > ATT ° BRAK PAM BAEL> BARMKAAA 
BB > | 


ERRAR > BEANS WARE > EEE AST 
XE DBR Zo HASH > ZERP LEERE > 
为 ? 用 财 少 ， 而 为 利多 ， 是 以 民乐 而 利之 。 法 令 不 急 而 行 ， 民 不 
劳 而 上 足 用 ， 故 民 锯 之 。 当 今 之 主 ， 其 为 舟 车 与 此 黑 全 。 全 固 轻 
利 丝 已 具 ， 必 厚 作 铀 於 百姓 ， 以 饰 舟 车 ， 饰 车 以 文采 ， 和 饰 舟 以 刻 
So FE SRR BOK > HERE > FE RB RIT EAB ， 
MEAL MAASAI > MARRS > BWR ASUS > tk 
FEMS ^ BAVA AUR > TARVER BU ER IL EBRAR TF ZAE 
HEL BAA HAT AG o] 


ES 


gk 


There are several minor issues with this description. BY takes 4 as 完 in the sense of 
完备 . MZQY offers the following modern equivalents for the other terms: [5] as 牢固 ， 


WE as 轻快 , and 利 as 便利 . 


. The addition of 为 here follows ZCY. 
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grow rancid. If the ruler prepares drink and food like this, then his 
assistants will imitate him. In this way the rich and noble will be 
wasteful and extravagant whilst orphans and widows will be cold 
and hungry. And, although there is the desire for no disorder, this 
will not be achieved. If rulers truly desire the world to be well 
ordered and find its disorder abhorrent, it is proper that in 
preparing drink and food they cannot be other than moderate." 


“In the times when the people of old still did not know how to 
make boats and carts, they could not transport heavy loads or 
reach distant roads. Therefore, the sage kings" brought about the 
making of boats and carts to facilitate the affairs of the people. The 
boats and carts they made were perfectly solid, swift and 
convenient so they could carry what was heavy and travel far. 
Moreover, in their making, the use of materials was slight, but 
their being of benefit was great, so the people were happy and 
benefited from them. Orders and decrees did not spur them, yet 
they acted. The people were not worn out, yet the ruler had enough 
for use, therefore the people returned to him. Now in their making 
of boats and carts, the rulers of the present are different from this. 
Having already made them completely solid, swift and 
convenient, they must impose heavy taxes on the ordinary people 
in order to decorate the boats and carts, adorning the carts with 
decorative fabrics and the boats with carvings and engravings. 
Women put aside their spinning and weaving to prepare the 
decorative fabrics, therefore the people are cold. Men leave their 
ploughing and sowing to prepare the carvings and engravings, 
therefore the people are hungry. If the ruler makes boats and carts 
like this, then his assistants will imitate him. This will cause the 
people to be hungry and cold to an extreme degree. Therefore, the 
people are deceitful and dishonest. And if deceit and dishonesty 
are great, then penalties and punishments are severe and the 
country is in disorder. If rulers truly desire the world to be well 
ordered and find its disorder abhorrent, it is proper that in making 
boats and carts they cannot be other than moderate." 


iii. 


Again YPM takes this as a specific reference, on this occasion to Huang Di 黄帝 . 
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6.7 DLEO AREZ [B]. ， 包 於 四 海 之 内 ， 天 壤 之 情 ， 险 阳 之 和 ， 英 不 
有 也 。 趴 至 蛙 不 能 更 也 ,何以 知 其 然 ? 旱 人 有 传 ， 天 地 也 ， 划 日 
上 下 ; 四 时 也 ^ 则 日 队 阳 ; 人 情 也 ， 则 日 男女 ; ARRE > HEP 
牧 雄 肉 也 。 真 天 壤 之 情 ， 中 有 先王 不 能 更 也 。 趴 上 世 至 蛙 ， 必 葛 
私 不 以 伤 行 ， 故 民 无 息 ， 密 无 拘 女 ， 故 天 下 无 春 夫 。 内 和 无 拘 女 ， 
SPR SER > MAP LR RA o MSZE o Het > KAHR 
FoR AA > PUKE LASER > WEISE HARK 
时 > HERD o AIT AER ZA SE ^ ALAA ANG | 


| 


6.8 [ 几 此 五 者 ， BAZ Br Bp» DA Brei t > RORIS > É 
KB TZ > HEU AS REA BG o Fe ar BR TTT He A> DL YG TT TL et 
Bu > RATT VLAN e] 


10. [Al is read as “in [=] E dE" (Z&Q). 
11. #1 is taken as #4 — see, for example, Z&Q. 


6. On Eschewing Faults 47 


6.7 


6.8 


"Whatever turns and revolves between Heaven and earth, 
whatever is encompassed within the four seas, must have the 
nature bestowed by Heaven and the harmonious proportions of 
Yin and Yang. Even the greatest sage cannot change this. How do 
I know this is so? In what the sages transmitted with regard to 
Heaven and earth, they spoke of upper and lower. With regard to 
the four seasons, they spoke of Yin and Yang. With regard to 
people's feelings, they spoke of male and female. With regard to 
birds and beasts, they spoke of male and female animals and birds. 
Truly these were things bestowed by Heaven which the former 
kings could not change. Even the greatest sages of former 
generations certainly had wives and concubines, but this did not 
harm their behaviour, so the people were without resentment. 
Within the palace there were not ‘retained’ women, so within the 
world there were not unmarried men. Since within the palace there 
were not ‘retained’ women and without there were not unmarried 
men, the people of the world were many. Now rulers of the present 
time, in their taking of wives and concubines, in a large state have 
several thousand ‘retained’ women and in a small state several 
hundred. This means that many men in the world are without 
wives and many of the women are ‘retained’ and without 
husbands, so men and women lose the chance [to marry and have 
children]. Therefore, the people are few. If rulers truly wish the 
people to be many and abhor their being few, they cannot be other 
than moderate in their taking of wives and concubines. 


“Tn all these five things the sage is restrained and moderate but the 
petty man is unrestrained and immoderate. If there is restraint and 
moderation, then there is prosperity. If there is lack of restraint and 
moderation, then there is decay. So in these five things there must 
be moderation. When there is moderation with regard to men and 
women, Heaven and earth are in harmony. When there is 
moderation in the winds and rains, the five grains ripen. When 
there is moderation in clothes and garments, skin and flesh are in 
harmony.” 
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74 o o 日 : [XTHIBTAASI RSS B 
JS SRL SE o EKRE ^ ERE REZ o RAGE Ee ; 
KRAI ， D DUREZE SATE: DCEROMAT 。 此 局 之 儿 
MARR > SoM AGE > 1805 JE! AM ZITA ? ? 


72. THE FH: DB EGERERPEOE > BVM BDUASE > irt 
於 大 水 ， 环 天 下 自立 以 为 王 ， 事 成 功 立 ， 无 大 后患， 因 先 干 之 
Be LAER MERE > METLA - REPRES ， 环 天 下 


1. The title here is somewhat perplexing. To what does = refer? Most commentators (as 
well as the ZWDCD) refer to BY’s note which reads: “ERRE £ aE FA 4% > mia E 
此 。 三 者 ， SHSSPE UI Mak Eth” LSL takes = in the sense of 反复 . The brief 
essay relates to the “Condemning Music" chapters (Mozi 32-34). SYR has: *zz GE% 
BSEC 

2. Z&Q quote Guo Pu's note which reads: “Fi FG Bit, » 

3. Following YY, JẸ is regarded as superfluous. 
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7: Three Arguments 


Cheng Fan' questioned Master Mo Zi saying: “You say, Sir, that 
the sage kings did not make music. [Yet] in former times, when 
the feudal lords were weary of the affairs of government, they 
found rest in the music of bells and drums. When officers and high 
officials were weary of the affairs of government, they found rest 
in the music of pipes and strings ^ Farmers ploughed in spring, 
weeded in summer, harvested in autumn and stored in winter. 
They took rest in the music of jars and bowls. Now you say that 
the sage kings did not make music. This is like a horse being 
yoked and never released, or a bow being drawn and never 
relaxed. Isn't this something that those who have blood and breath 
(i.e. living beings) cannot achieve?" 


Master Mo Zi said: “In former times, Yao and Shun had thatched 
roofs. Nevertheless, they created rites and they created music. 
Tang banished Jie to the great ocean, establishing himself as king 
of all under Heaven. When his administration was successful and 
there were no major subsequent misfortunes, he continued the 
music of the former kings. He also created his own music which 
was called Hu and, in addition, he arranged the Jiu Zhao." King 
Wu overcame the Yin and killed Zhou, establishing himself as 


ii. 


iii. 


Cheng Fan f@% is described as a scholar who combined both Mohism and 
Confucianism. He is also found in Mozi 48. 

YPM, who simply transliterates the terms, describes yu 4f as “a Chinese hand organ of 
thirty-six reed pipes" and se 3 as “a Chinese horizontal psaltery of twenty-five strings". 
Yao 3$ and Shun 到 are the repeatedly referred to exemplary emperors of the legendary 
period (third millennium BC). Jie 4& was the last, and notoriously evil, ruler of the Xia 
夏 dynasty. He was overthrown by Tang ij who established the Shang P4 or Yin Ét 
dynasty. Hu 访 was music attributed to him whilst Jiu Zhao 九 招 was music from the 
Xia dynasty. This list of music associated with the early emperors differs somewhat 
from that given in the passage on Mohism in Zhuangzi 33 — see GQF, vol. 4, pp. 1073- 
1081. 
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自立 以 为 王 ， 事 成 功 立 ， 和 无 大 后患 ， 因 先王 之 乐 ， 又 自作 乐 ， 命 
日 [ 象 l。 周 成 王 因 先 王 之 乐 ， MAES > AB] 。 周 成 王 之 
治 天 下 也 ， 不 若 武王 ; 武王 之 治 天 下 也 o 不 若 成 汤 ; X ZR 

Tho REEI o WTR A» HE BRZ > BRIE DT 
以 治 天 下 也 。j 


程 繁 日 : [ 子 日 : [JEER] > ae > Ac ae E 
也 ?] 子 墨 子 日 : DEEZoGSU: BH 。 食 之 利 也 ， 以 知 饥 而 食 
之 者 智也 ， 因 为 无 智 侨 ”。 今 盏 有 乐 而 少 ， 此 亦 无 也 。| 


4. 
55 


On this terse phrase, WHB has: “SEA IKER > EXER BEEZ o” 
I have followed WHB in taking there to be a missing clause before these five characters 
which he suggests is “不 知 饥 而 食 者 ”. He also emends 因 to 固 . 


7. Three Arguments 51 


73 


king of all under Heaven. When his administration was successful 
and there were no major subsequent misfortunes, he continued the 
music of former kings. He also created his own music, which was 
called Xiang.” King Cheng of Zhou continued the music of former 
kings and also created his own music which was called Zou Yu." 
But King Cheng of Zhou's rule of all under Heaven was not like 
that of King Wu. King Wu's rule of all under Heaven was not like 
that of Cheng Tang." Cheng Tang's rule of all under Heaven was 
not like that of Yao and Shun. Thus, as their music became 
increasingly elaborate, so their establishment of order became 
increasingly less. From this it can be seen that music is not a 
means of bringing order to the world." 


Cheng Fan said: “You said, Sir, that the sage kings were without 
music, but this indicates that there was already music, so how can 
you say that the sage kings were without music?" 


Master Mo Zi replied: “The decrees of the sage kings were aimed 
at reducing excess. Eating is beneficial. Those who eat when they 
feel hunger are wise, but those who eat when they do not feel 
hunger are certainly not wise. Now the sages had music, but very 
little, which is tantamount to not having it." 


iv. 


vi. 


Wu Wang 武王 was the first ruler of the Zhou 周 dynasty, after overthrowing Zhou #1. 
Cheng Wang 成 王 was Wu Wang’s successor and is said to have ruled from 1115 to 
1078 BC. 

Cheng Tang 成 渴 is Tang 22, referred to in note iii above. 
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8: PEE E' 


子 墨 子 言 日 [ 今 者 王公 大 人 ”为 政 於 国家 者 ， 皆 和 欲 = 
KARZ > BCI > PRIMATE MASEL > PAE > ANE 
治 而 得 乱 ， 则 是 本 ” 失 其 所 欲 ， 得 其 所 恶 ， 是 其 故 何 也 ? | 


pO 
N 


WE 


子 墨 子 言 日 : DWUEREAKOCBIBUISBIAUE > WAEN TUER BET 
BKE o PMMA R EARS ABA ZIRE > ER 3 > HB 
家 之 治 薄 '。 故 大 人 之 务 ， HERA © * | 


日 : [PRB AA Asie ? TETERE: [ 辟 若 欲 软 其 国之 善 
NCEA > DGB RZ MS BEL o PAG BL SER C 
士 ， 将 可 得 而 浴 也 。 沈 又 有 愤 良 之 士 厚 乎 德行 ， 辨 ? 乎 言谈 ， 博 
乎 道 术 者 乎 ， 此 固 国家 之 珍 ， 而 社 稳 之 佐 也 ， 亦 必 且 富 之 ， 贵 
之 ， 和 敬之 ， 界 之， 然后 国之 良 士 ， 亦 将 可 得 而 浴 也 。] 


There is some divergence of view on the meaning of the title depending particularly on 
the reading of 尚 , although the interpretation of t is also an issue. Modern 
commentators such as LSL and Z&Q read 尚 as 尊重 (*value", “esteem”) or 崇尚 
("uphold", *advocate") and take the same meaning for its use in the next group of three 
chapters ( 尚 同 ). I have followed them on the latter point but have used “exalt” in the 
sense of raising the two factors, i.e. “worthiness” and “unity of principles" or “accord” 
between all levels of society to positions of high importance. 

See WYJ, note 1, p. 68 on this recurring but slightly variable formula. 

Some texts (e.g. WYJ) have 古 者 rather than 47. The generally accepted emendation 
follows Qiu Shan 秋山 (see WYJ, note 2, p. 68). ACG takes the opposite view, retaining 
Ty — see his Disputers of the Tao, p. 39. 

I have rendered 大 人 here and in its many subsequent uses as “great officers” although 
it did come to have a more specific meaning — see Hucker #5969. 

ZCY suggests that 本 is superfluous here. 

SYR equates 3+ with 使 义 . WYJ has 役 使 which I have followed. 

The paired terms 厚 and 薄 are important in the Mozi, having distinct ethical 
connotations — see particularly the “Daqu” 1 (Mozi 44.1). I have generally (but not 
invariably) rendered them "thick" and "thin" respectively in relation to ethical values. 
In this clause, I have followed Z&Q in reading 将 as 当 and taking 办 as verbal. LYS 
has 增多 or 增强 . 

JE is read for Jit here. The latter term has a quite specific meaning, at least in the Later 
Mohist chapters — see, for example, *Xiaoqu" 1 (Mozi 45.1). 
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8.3 


8: Exalting Worthiness I 


Master Mo Zi spoke, saying: “At the present time kings, dukes and 
great officers, in governing a state, all wish it to be rich, its people 
to be numerous, and its administration to be well ordered. 
Nevertheless, they do not get wealth but poverty, they do not get 
a large population but a small one, and they do not get order but 
disorder. Basically, then, they fail in what they desire but get what 
they detest. What is the reason for this?” 


Master Mo Zi spoke, saying: “It is because kings, dukes and 
great officers, in governing a state, are unable to use 'exalting 
worthiness’ and ‘utilising ability’ in their governing. Thus, if a 
state has many worthy and good officers, then its order will 
be ‘thick’ whereas, if worthy and good officers are few, then 
its order will be ‘thin’. So the responsibility of high officers 
properly lies in increasing the number of worthy men and nothing 
more." 


[Someone] said: *If this is so, then what is the method of 
increasing the number of worthy men?" 


Master Mo Zi replied, saying: "It is like wishing to increase the 
number of officers of the state who are skilled in archery and 
charioteering. You must enrich them, ennoble them, respect them 
and praise them. Then officers of the state who are skilled in 
archery and charioteering will be obtained and become numerous. 
How much more so is this the case with officers who are worthy 
and good, who are ‘thick’ in virtue, discriminating in discussion, 
and well versed in principles. Such men are certainly treasures of 
the state and [worthy] assistants at the altars of soil and grain. But 
it is also necessary to enrich them, ennoble them, respect them and 
praise them. Then good officers of the state can be obtained and 
become numerous." 
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日 : [ARAB RAB AREA 
Bio REDI o JELA RRAZ > PARMA : Dr 
dio BE» > EAS ATER > SAHARA RIZ o I BLA 
之 ， 亦 退 而 谋 日 : DUCES, > S LERRO. Bit > 然则 
我 不 可 不 为 闵 。J 近 者 闻 之 ， 亦 退 而 谋 日 : etapa o + 
举 闵 不 辟 速 ， 然 上 则 我 不 可 不 为 闵 。」 速 者 闻 之 ， 亦 退 而 谋 日 : 
[我 始 以 达 为 无 屠 ， 今 上 举 义 不 辟 达 ， 然 则 我 不 可 不 为 义 。J" 还 
FAA E o PERT? BRI US ABD 
AAR o Eae ? 日 : 上 之 所 以 使 下 者 ， 一 物 也 ， 下 之 所 
以 事 上 者 ， 一 术 也 “Bree eee E> BEAM 

门 ， 有 次 人 入 ， 阅 其 自 入 而 求 之 ， 次 其 无 自 出 。 是 其 故 何 也 ? 
则 上 得 要 也 。j 


Ilr 


i 


A 


10. 
11. 


12. 


13. 


14. 


Following WYZ, i is taken as superfluous and omitted. 

LSL omits this example which does, in fact, somewhat damage the symmetry of the 
argument. 

See Z&Q’s detailed note on this clause, which includes SYR’s reading of 庭 as 3 一 
Z&Q, note 7, p. 69. 

BY has the following note “HH > WF ŽAR ° " which is generally accepted. Z&Q 
quote the GX - 民 部 》as follows: “TK > RE > AA °” 

YTY equates 术 with # as 途径 . I have followed modern commentators in 
understanding both the standard (W as 标准 ) and the path ( 术 as 途径 ) to be 
righteousness 3&. 
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"This is why in ancient times, the sage kings, in their conduct of 
government, said: ‘Those who are not righteous, we shall not 
enrich. Those who are not righteous, we shall not ennoble. Those 
who are not righteous, we shall not be kin to. Those who are not 
righteous, we shall not associate with.' When they heard this, it 
caused the rich and noble men of the state all to retire and ponder, 
saying: ' At first, what we relied on were riches and nobility. Now 
the ruler promotes the righteous and does not set aside the poor 
and lowly. This being so, then we cannot do otherwise than be 
righteous.' When those who were relatives heard this, they also 
retired and pondered, saying: 'At first, what we relied on was 
kinship. Now the ruler promotes the righteous and does not set 
aside those who are not relatives. This being so, then we cannot do 
otherwise than be righteous.’ When those who were close 
associates heard this, they also retired and pondered, saying: ‘At 
first, what we relied on was close association. Now the ruler 
promotes the righteous and does not set aside those who are 
distant. This being so, then we cannot do otherwise than be 
righteous.’ When those who were distant heard this they also 
retired and said: ‘At first, because we were distant, we had nothing 
to rely on. Now the ruler promotes the righteous and does not 
set aside the distant. This being so, we cannot be other than 
righteous." When the distant and lowly officials of the outer 
regions, the young nobles within the palace, the multitudes in the 
capital, and the common people of the far-flung regions heard this, 
they all strove to become righteous. What was the reason for this? 
I say that, for superiors employing subordinates, there is only one 
standard; for subordinates serving superiors, there is only one 
path. It is like the rich man who builds a high wall surrounding his 
house. When the wall is complete, he takes care to make only a 
single entry gate so, when robbers enter, he can close off the 
entrance and pursue them and they have no way out. Why is this 
so? It is because the superior man secures the key point.” 


i. 


See note 11 above. 
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Fic ERE ZA > FP (Ei Eo WEES A ARER 
Bo ATZA , 重 予 之 禄 eus BT. B: (A 
Aie RU ES DB Aa > ER PRANAB AI fe > BCS AISBEBIL AE o J B= 
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中 ， 授 之 政 ， 九 州 成 。 渴 举 伊 尹 於 让 证 之 中 ， 授 之 政 ， 其 谋 得 。 
文王 举 闭 天 泰 是 於 置 疾 ”之 中 ， 授 之 政 ， 西 土 服 。 故 当 是 上 时， 中 


17. 
18. 


. SYR equates 列 with 位 次 ,citing the Guo Yu 国语 .Z&Q have: “FIE : 任 德 ， 即 给 有 


德 的 人 安排 职位 。” 


. SYR refers to the Li Ji in equating Éf with 2 and this is accepted by most commentators 


— see, for example, WYJ. 


AE 


is read for t following YY. 


On * EF", LYS has: Et > 987] > FE] BARI 。 
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"Therefore, the sage kings of ancient times, in the conduct of 
government, gave precedence to virtue and exalted worthiness so, 
although someone might be a farmer, or a craftsman, or a 
merchant, if he had ability then they promoted him, conferring on 
him high rank, giving him a generous salary, entrusting him with 
[important] matters, and providing him with executive power. 
They said: ‘If his rank and position are not high, the people will 
not respect him. If his stipend and emolument are not generous, 
the people will not trust him. If his administration and decrees are 
not put into effect, the people will not fear him.’ Bringing forward 
these three things and conferring them on the worthy was not done 
for the sake of rewarding worthiness, but through a wish to bring 
the business of government to completion. Therefore, at that 
particular time, precedence was based on virtue, responsibility for 
affairs was based on official position, rewards were determined by 
meritorious accomplishment, and there was estimation of 
achievement and distribution of emoluments accordingly. Thus 
officials were not [necessarily] assured of permanent nobility and 
ordinary people were not [necessarily] lowly for their whole lives. 
Those with ability were advanced. Those without ability were 
demoted. Advancing those who are generally accepted as 
righteous and avoiding private resentment — this is the kind of 
thing being spoken of." 


“Thus, in ancient times, Yao brought forward Shun from the 
northern side of Fu marsh, giving him government, and the world 
was at peace. Yu brought forward Yi from Yin Fang, giving him 
government, and the Nine Regions were established. Tang 
brought forward Yi Yin from his work as a cook, giving him 
government, and his measures were successful. King Wen 
brought forward Hong Yao and Tai Dian from among their snares 
and nets, giving them government, and the western lands were 
subdued." Therefore, during those times, although officials 


ii. 


Yao 3# and Shun 2€ were the oft referred to 
It is not known where Fu marsh was. Yu B 


last two emperors of the Legendary Period. 
B was the first emperor of the Xia dynasty 


whilst Yi 益 was Bo Yi 伯 益 who was employed by Yu for his skill in animal husbandry 
and hunting. In both these examples, the second-named succeeded the first. The “Nine 
Regions" refers to the unification of the kingdom. It is not known where Yin Fang was. 
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20. 
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. On this sentence Z&Y have the following note: “HE : FAREM o PER ; 崇尚 道 


TE TRE UR BE QE TIG 
Following WYZ, ij is read as f. 
In some texts the positions of 以 and 不 are reversed 一 see WYJ, note 51, p. 74. 
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enjoyed a generous stipend and a respected position, they were 
always reverent and fearful in their actions. [Likewise], although 
the people were farmers, craftsmen and merchants, they always 
strove to encourage one another and value virtue. It is [worthy] 
officers who are the means of assisting [the ruler] in the business 
of government. If he acquires such officers, then his plans will 
encounter no difficulties, he himself will not be burdened, his 
reputation will be established, and his achievement will be 
complete. His glory will be made known and evil will not arise. 
This is due to acquiring [such] officers." 


This is the reason Master Mo Zi spoke, saying: "In good times, 
worthy officers must be promoted. When times are not good, 
worthy officers [likewise] must be promoted. If the wish is to 
follow the Way of Yao, Shun, Yu and Tang, it is impossible not to 
exalt worthiness. Indeed, *exalting worthiness' is the foundation 
of government." 


Tang 15 was the first emperor of the Shang dynasty. Yi Yin 伊 尹 was a chief minister 
under Tang, traditionally said to have come to notice due to his culinary skills. Both 
Hong Yao (Hongyao 一 HX) and Tai Dian 泰 题 were noted ministers under King 
Wen, the first emperor of the Zhou Dynasty — see the (E) (Documents), LCC, vol. 
3, p. 481. 


62 


9.1 


Mozi 


9: pj EE] 
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This is framed as a question following BY's reading of 故 as 胡 and WKY’s reading of 
也 as HS. There is some variation as to where Master Mo's words end. A number of 
modern editors take it to be here — for example, LYS, LSL. I have followed Z&Q's 
punctuation. 

Emended to 是 following YY. 

Following SYR this is taken to be ij. 

As with the previous statement in which he takes “#E%” as "ij Et" on the basis of 
earlier statements, so in this statement SYR takes intel as "fi BE". 
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9: Exalting Worthiness II 


Master Mo Zi spoke, saying: “Nowadays, kings, dukes and great 
officers, in ruling the people, in directing the altars of soil and 
grain, and in bringing order to the country, desire prolonged 
stability and avoidance of failure, so how can they not see that 
exalting worthiness is the foundation of government? How do I 
know that exalting worthiness is the foundation of government? I 
say it is from the fact that, when those who are noble and wise 
govern those who are foolish and base, there is order whereas, 
when those who are foolish and base govern those who are noble 
and wise, there is disorder. This is how I know that exalting 
worthiness is the foundation of government. Therefore, the sage 
kings of old particularly followed exalting worthiness and 
employed utilising ability and there were no factions with fathers 
and older brothers, no partiality towards the noble and rich, and no 
favouritism towards those of fine appearance. They selected those 
who were worthy and gave them high positions, enriching and 
ennobling them by making them officers and chiefs. Those who 
were unworthy they curbed and demoted, impoverishing and 
debasing them by making them followers and servants. In this 
way, the people were all encouraged by their rewards and 
intimidated by their punishments, and followed each other in 
becoming worthy. In this way, the worthy were numerous and the 
unworthy few. This was spoken of as 'exalting worthiness'. 
Subsequently, the sage kings listened to their words, followed 
their actions, examined their capabilities, and cautiously gave 
them office. This was called ‘utilising ability’. Therefore, those 
who could be used to bring order to the country were used to bring 
order to the country, those who could be used as senior officials 
were used as senior officials, and those who could be used to bring 
order to a district were used to bring order to a district. In general, 
then, those who were used to bring order to the country and 
administer regions, districts and villages were all worthy men of 
the country." 
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Bik CU 未 知 所 以 行 之 术 ， 则 事 猫 若 示 成 ， 是 以 必 为 置 三 
本 。 何 谓 三 本 ? 日 荔 位 不 高 则 民 不 敬 也 。 蓄 襟 不 厚 则 民 不 信也 ， 
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9.3 [BEE 
5. 
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10. 
11. 


Here #% is taken as 早 and Æ% as If — see, for example, Z&Q. 

3& is read as 早 , as above, and #2 as ££ — see, for example, LYS. 

LYS has the following paraphrase of “W20: “PEALE AR”. 

BW has a note here commenting on the apparent direct involvement of district overseers 
in agricultural business. He takes this to be misleading and a consequence of devotion 


to the parallel structure. 

This is a somewhat contentious sentence. In the translation, I have followed LSL who 
accepts WSN’s omission of “外 有 以 ”before the final clause, so maintaining the E, b, 
内 symmetry. Others take the meaning to be an attracting of worthy men from without. 
“This” JI, as Z&Q point out, is “exalting worthiness” (5 E). 

There is some debate about this initial clause. The translation follows WNS’s reading of 
Fl as @ and Zi as 此 一 see WYJ’s detailed note (note 18, p. 81). 
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9.3 


“Worthy men, in bringing order to the country, rise early and retire 
late, attend to cases at law and administer the government. In this 
way, the country is well ordered and laws and punishments are 
correct. Worthy men, when they are senior officials, go to bed 
after dark and rise at dawn, collect the tax revenue from strategic 
passes, market places, mountains and forests, marshes and 
bridges, and so fill the official treasury. In this way, the official 
treasury is filled and resources are not dispersed. Worthy men, in 
administering districts, go out early and come back late, ploughing 
and harvesting, planting fruit trees and gathering pulses and 
grains. In this way, the pulses and grains are abundant and the 
people have enough to eat. Thus, if the country is well ordered, 
then punishments and laws are correct. If the official treasury is 
full, then the ten thousand people are rich. Above, the wine and 
grain will be pure for the sacrifices to Heaven and ghosts. 
Without, there will be hides and silks to exchange with the feudal 
lords on all four sides. Within, there will be food for the hungry 
and rest for the weary, and the wherewithal to nourish the ten 
thousand people and foster the worthy men of the world. For this 
reason, from above, Heaven and the ghosts will enrich them. From 
without, the feudal lords will ally with them. From within, the ten 
thousand people will feel close to them and worthy men will 
return to them. In this way, in planning affairs there will be 
success, in conducting affairs there will be completion. Defence 
within will be secure and attacks without will be strong. This also 
was the method used in former times by the sage kings of the 
Three Dynasties, Yao, Shun, Yu, Tang, Wen and Wu in ruling all 
under Heaven and holding sway over the feudal lords." 


“When there are these methods, but not the knowledge of how 
to implement them, then affairs will still not be brought to 
completion. This is because it is necessary to establish three 
foundations. What are spoken of as “three foundations’? They are 
said to be: If rank and position are not high, then the people will 
not be respectful; if subsistence and emolument are not generous, 
then the people will not be trusting; if administration and decrees 
are not decisive, then the people will not be in awe. Therefore, the 
ancient sage kings gave them (i.e. the worthy) high ranks and large 
salaries, made them responsible for affairs, and gave them 
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用 我 也 。」 夫 假 头 之 民 ， 将 学 能 新 其 上 哉 ! 故 先 王 言 日 : TAKA 
者 ， 不 能 分 人 以 事 ; EREA > PAETAE o JERRI > $k 
则 不 分 ， 请 问 天 下 之 裤 人 将 何 自 至 乎 王公 大 人 之 侧 哉 ? AERA 
不 至 乎 王公 大 人 之 侧 ， 则 此 不 肖 者 在 左右 也 。 不 肖 者 在 左右 ， 则 


12. WYJ has ¥ here — see his note 21, p. 81. 


13. See f4) Odes, Mao #257. There is some difference in the text — see LCC, vol. 4, 
p. 522. 
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effective executive power. Was this just to reward their officials? 
No, it was so their affairs were brought to completion. In the Odes 
it is said: ‘I tell you to have pity and sympathy, I exhort you to 
confer rank. Of those who are able to grasp what is hot, there are 
few who do not use water to rinse their hands.’ What this says is 
that rulers and feudal lords in ancient times could not do otherwise 
than be close to their successors and assistants. This is to be 
compared to grasping something hot and having water to rinse 
with so there will be relief for the hands. The sage kings of old 
thought only of finding worthy men and employing them, of 
conferring rank on them to ennoble them, of dividing up land to 
enfeoff them, and throughout their lives not tiring. Worthy men 
thought only of finding an enlightened ruler and serving him, 
exhausting the strength of their four limbs in bearing the burden of 
the ruler’s affairs, and throughout their lives not wearying. If there 
was beauty and goodness, then this belonged to the ruler. In this 
way, beauty and goodness lay with the ruler, whilst resentment 
and ill-repute lay with the subordinates. Peace and happiness lay 
with the ruler, whilst sorrow and grief lay with the officials. 
Therefore, the sage kings of ancient times conducted their affairs 
like this.” 


“At the present time, kings, dukes and great officers also wish to 
imitate the ancients by exalting worthiness and utilising ability in 
the conduct of government, elevating them by conferring rank, but 
the emolument doesn’t follow. When there is elevation of rank 
without [commensurate] emolument, the people do not have trust. 
[A worthy man would] say: ‘This is not a sincere regard for me, 
but a false regard and use of me.’ How will people who are falsely 
regarded be able to feel close to their superiors! Thus, the former 
kings said: ‘Those who covet political power are unable to 
delegate affairs to others. Those who place great value on wealth 
are unable to distribute emolument to others.’ If affairs, then, are 
not delegated, if emoluments are not distributed, I would ask how 
worthy men in the world will bring themselves to the side of a 
king, duke or great officer? If worthy men do not come to the side 
of a king, duke or great officer, then it is the unworthy who will be 
standing to their left and right. When the unworthy are standing to 
their left and right, then what is praised will not accord with 
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9.5 [ 今 王公 大 人 有 一 衣 党 不 能 制 也 ， 必 藉 ” 良 工 。 有 一 牛 羊 不 能 条 
也 ， 必 藉 良 字 。 故 当 若 之 二 物 者 ， 王 公 大 人 未 知 ”以 尚 辟 使 能 为 
政 也 。 逮 至 其 国家 之 乱 ， 社 稳 之 危 ， 则 不 知 使 能 以 治之 ， 厅 不 旭 
使 之 ， 无 故 富贵 、 面 目 佼 好 则 使 之 。 夫 和 无故 富贵 、 面 目 佼 好 则 使 
14. WYJ has 毁 rather than Ñ here, pointing out that it is the opposite of # in the previous 


clause — see his note 37, p. 83. 
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. Following SYR, 无 节 and 无 度 are taken to be essentially the same. Z&Q, who equate 
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the two terms, offer these equivalences: “BIRARE > IEAA > MERN 


. SYR equates 物 with Œ on the basis of Zheng Xuan’s note to the (518 - KAGE : 


"trie. 


. # is read here as {fi in the sense of 借 重 — see, for example, LYS. 
. There is some doubt about 未 知 . SYR Suspen emendation of 未 to 本 whereas WNS 


expands it, having the following note: “HE “AAA”. LYS and Z&Q both favour 
the latter. WYJ and LSL suggest #4. 
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worthiness and what is reviled will not accord with wickedness. If 
kings, dukes and great officers follow this in conducting the 
government of the state, then rewards will also certainly not be 
appropriate to worthiness, and punishments will certainly not be 
appropriate to wickedness. If rewards are not appropriate to 
worthiness, and punishments are not appropriate to wickedness 
then those who are worthy will not be encouraged, and those who 
are wicked will not be stopped. If this is so, at home there will not 
be kindness and filial behaviour towards parents, and abroad there 
will not be proper regard for those who are older and younger in 
districts and villages. At home, there will not be moderation, and 
abroad there will not be restraint. Nor will there be the proper 
distinction between men and women. Those who are put in charge 
of the official treasury will plunder and steal from it, and those 
who are charged with defending the city will betray and forsake it. 
If the ruler suffers a calamity, they will not die with him. If he is 
forced to flee, they will not follow him. Those employed to decide 
cases at law will not be just. Those who distribute wealth will not 
do it equitably. Those who plan affairs will not be successful and 
those who carry out affairs will not bring them to completion. In 
defence at home, they will not be steadfast. In attack abroad, they 
will not be vigorous. So, although the tyrannical kings of the 
Three Dynasties of former times — Jie, Zhou, You and Li — lost 
their kingdoms and overturned the altars of soil and grain, it was 
for this reason alone. And why was this? It was because in all 
cases they had a clear understanding of small matters but did not 
have a clear understanding of great matters." 


" At the present time, when kings, dukes and great officers have a 
garment they cannot repair, they must make use of a skilled tailor. 
When there is an ox or ram they cannot slaughter, they must make 
use of a skilled butcher. So from these two things, kings, dukes 
and great officers cannot help but know that they should exalt 
worthiness and utilise ability in the conduct of government. Still, 
when it comes to disorder in the state or danger to the altars of soil 
and grain, they do not know to employ the able to bring about 
order. If there are relatives, then they employ them. If there are 
those who are rich and noble without [good] reason, or those who 
are of fine appearance, then they employ them. But if those who 
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Suggested addition by SYR. 
THQ suggests emending 心 to 必 . 
See WYJ, note 52, p. 85 on the order of 
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ZCY has the following note on“ 夫 若 言 ”: 
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如 也 。 言 如 前 文 所 言 之 谓 也 。”WYJ’s text has *Z7 ri" as in the final clause. 
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are rich and noble without [good] reason, or those who are of fine 
appearance were to be employed in government, surely they 
would not necessarily prove intelligent and wise? If such men are 
employed in the administration of the state, then this is to employ 
those who are neither intelligent nor wise in administering the 
state so the state's disorder can be known in advance. Moreover, 
if kings, dukes and great officers have those whom they love for 
their appearance and they employ them, this is certainly not 
assessing their intelligence and so loving them. As a consequence, 
those who are not capable of administering a hundred people are 
given positions as officials over a thousand people. Those who are 
not capable of administering a thousand people are given positions 
as officials over ten thousand people. What is the reason for this? 
I say that, if they are given positions as officials with high rank and 
generous salary, the reason is that [the ruler] loves their 
appearance and so employs them. If a person who is unable to 
administer a thousand people is given a position as an official in 
charge of ten thousand people, then this is ten times his capacity as 
an official. Now the measures of administration arise on a daily 
basis and a day is available for putting them into effect. But a day 
does not increase tenfold. Knowledge is required for putting them 
into effect, but knowledge does not increase tenfold. So, if you 
give a man an official post requiring ten times his ability, then he 
will deal with one part but neglect nine parts. Although day and 
night are joined together for the execution of official business, it 
will still not be carried out. What is the reason for this? It is 
because kings, dukes and great officers do not clearly understand 
the use of exalting worthiness and utilising ability in the conduct 
of government. But if exalting worthiness and utilising ability are 
used in government, there is order, as was said before, whereas if 
there is devaluation of worthiness in the conduct of government, 
there is disorder, as I have said." 


“If kings, dukes and great officers of the present time have a 
genuine desire to bring order to the state, and wish to care for and 
protect it and not lose it, how is it that they do not recognise that 
exalting worthiness is the basis of government? Moreover, it is not 
as if exalting worthiness is something that Master Mo Zi alone 
speaks of. This was the Way of sage kings. It was spoken of in the 
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子 ， 和 与 接 天 下 之 政 ， 治 天 下 之 民 。 伊 区 AERUMA > BLA 
应 人 ， 渴 得 之 ， 举 以 声 己 相 ， 与 接 天 下 之 政 ， 治 天 下 之 民 。 傅 说 
被 褐 带 索 ， 庸 筑 平 傅 有 谨 ， 武 丁 得 之 ， 举 以 及 三 公 ， 与 接 天 下 之 
政 ， 治 天 下 之 民 。 此 何故 始 贱 卒 而 贵 ， 始 贫 座 而 富 ? 则 王公 大 人 


25. 


26. 


27. 


28. 
29. 


30. 


There is some debate about (#E4F). Most commonly it is taken to be the title of a lost 
book or chapter — see, for example, WYJ, LSL — although, as the latter notes, (p) 
is spoken of in the following chapter (Mozi 10). Another view is to take 距 as indicating 
“old” (CE — MZQY) or “remote” (#4 一 BY). See also YPM, note 1, p. 42 and LYS, 
note 1, p. 54, the latter taking it to refer to an old man. 

fi is taken to be a general term for an ancient chronicle. In the statement, 而 is read as 
fff. WYJ gives the sources of similar statements in the Yi Xun 伊 训 and the Guo Yu. 
In this clause, ## is taken as %& (which WYJ has in his text) and 元 四 as X EE A — see, 
for example, LSL, Z&Q. 

This statement is not in the (4%) as presently preserved — see LSL’s note. 

The translation given for this sentence depends on the reading of & as 说 明 (advocated 
by MZQY) and adding £ after €, as proposed, for example, by LSL. 

There is some variation in this final character. I have used 利 following BY. An 
alternative is 7 一 see WYJ. 
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writing of former kings, the Ju Nian. The chronicle says: 'Seek 
sage rulers and wise men in order to benefit and aid yourselves.’ 
The Oath of Tang states: "Then seek a great sage and join with him 
using your strength and being of like mind so as to bring order to 
the world.' This, then, makes it clear that the sage kings did not 
lose sight of exalting worthiness and utilising ability in the 
conduct of government. That is, the sage kings of ancient times 
were able to give careful attention to exalting worthiness and 
utilising ability in the conduct of government and did not confuse 
these with different things, so within the world all obtained their 
benefit." 


“In ancient times, Shun farmed on Li Shan, made pottery on the 
banks of the [Yellow] River and fished in Lei Marsh. Yao found 
him on the northern side of Fu Marsh and raised him to be the 
Son of Heaven, transferring to him the government of the 
world and the administration of the world's people.' Yi Zhi (Yi 
Yin) was the personal servant of a woman from You Xin and was 
himself a cook. Tang found him and raised him to be chief 
minister, transferring to him the government of the world and the 
administration of the world's people." Fu Yue, clad in coarse cloth 
bound with rope, was working as a common labourer at Fu Yan 
when Wu Ding found him and raised him to be one of the ‘Three 
Dukes', transferring to him the government of the world and the 
administration of the world's people." How was it that someone 


ii. 


iii. 


The first of these three examples, repeated in the following book, speaks of Yao's 7$ 
choice of Shun %£ as his successor — see (TAE - 344) (LCC, vol. 3, pp. 15-27, 
particularly pp. 26-27) and also the (Hid © 五 帝 本 纪 》(Shi Ji, vol. 1, p. 21 et seq). Lei 
Marsh #87 is probably a reference to Lei Xia 7832 — see GA - MH) (LCC, vol. 
3, p. 99). 

Yi Zhi {#34 is Yi Yin (FF who was chosen by Tang i. The traditional story is that 
he attached himself to the bridal party of a woman from Xin who was being married to 
Tang, and that he himself came to the attention of Tang through his culinary skills. For 
a discussion of this see the (EA) (LCC, vol. 3, pp. 191—192). For an alternative 
account see Mencius VA.7. Xin, or You Xin SE / ATE, is the name of an ancient 
kingdom. 私 臣 is taken to indicate a servant included in the dowry. 

Fu Yue 传说 was, according to the traditional story, found by Wu Ding i& J (reigned 
1324-1265 BC) while repairing roads. See GE - 说 命 上 》,LCC, vol. 3, pp. 248-253. 
Hucker describes the “Three Dukes" 三 公 as “... dignitaries who were considered the 
three paramount aides to the ruler and held the highest possible ranks in the officialdom 
..." (Hucker #4871). 
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不 得 县 ， 乱 而 不 得 治 者 。j 


9.8 [ 故 古 里 王 以 害 以 尚 里 使 能 为 政 ”， 而 取 法 於 天 。 趴 天 亦 不 辩 贫 
Bm PUB OE Bi. REEMA > AA AME » MAH 
富贵 为 里 ， 以 得 其 赏 者 谁 也 ? AAS AHR EAB 
是 也 。 所 以 得 其 党 何 也 ?日 其 为 政 乎 天 下 也 ， 兼 而 爱 之 ， 从 而 利 
之 ， 又 率 天 下 之 万 民 以 尚 ” BK > Bo HABE > BAKA 
ee。 
已 。 则 此 富贵 为 余 ， 以 得 其 赏 者 也 。 然 则 富贵 为 暴 ， 以 得 其 蜀 者 
Eu ete m b E 
ABCER th 3m Z > WMR XOX4EXORIERDDGROKAE 
T o FHC? ABER > EAE > SEI ABR TARER 


31. There is some uncertainty about the initial part of this sentence, particularly regarding 
the first LA. LSL omits this 以 whereas THQ (followed by Z&Q) suggests emendation 
to fig. WYJ proposes: “iit th # Œ EME AB 2 LA ---” These variations do not affect 
meaning. 

32. ij is omitted before 2 following, for example, ZCY. 

33. FB is read as BER following WNS and others. 
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who was first a lowly servant was ennobled, who was first a poor 
servant was enriched? It was because kings, dukes and great 
officers clearly understood the need to exalt worthiness and make 
use of ability in government. In this way, there were no instances 
of people who were hungry not obtaining food, of people who 
were cold not obtaining clothing, of people who were weary not 
obtaining rest, or of disorder that was not brought to order." 


"Therefore the ancient sage kings gave careful attention to 
exalting worthiness and utilising ability in the conduct of 
government, taking their model from Heaven. Heaven does not 
discriminate between rich and poor, noble and base, far away and 
near at hand, close and distant [relations]. Those who are worthy 
are put forward and advanced whereas those who are unworthy are 
held back and rejected. If this is so, then who were those both rich 
and noble who became worthy and so obtained their reward? I say 
that the former sage kings of the Three Dynasties — Yao, Shun, 
Yu, Tang, Wen and Wu — were such men. And how did they 
obtain their rewards? I say that, in their governing of the world, 
they were universal in their love for it, and followed by benefiting 
it, and they also led the ten thousand people of the world to revere 
Heaven and serve ghosts. That they loved and benefited the ten 
thousand people is why Heaven and ghosts honoured them, 
establishing them as Sons of Heaven and taking them to be the 
parents of the people. And it is why the ten thousand people served 
them and praised them, calling them “sage kings’, as they still do 
to the present day. This, then, is a case of the rich and noble being 
worthy and so obtaining their reward. So who were those who 
were rich and noble but were evil, and for this reason suffered 
their punishment? I say that the former cruel kings of the Three 
Dynasties — Jie, Zhou, You and Li — were such men. How do I 
know this to be so? I say that, in their governing of the world, they 
were universal in their hatred for it and followed by plundering it, 
and they also led the people of the world to abuse Heaven and 
insult ghosts. They massacred the ten thousand people and, for this 
reason, Heaven and ghosts punished them, causing them to die and 
be desecrated, their sons and grandsons to be dispersed and 
scattered, and their homes and houses to be damaged and 
destroyed. So they were cut off without descendants and the 
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者 谁 也 ? HERD WLT > 
万 热 照 无 有 及 也 ， 帝 亦 不 
然则 天 之 所 使 能 者 谁 也 ? 


ToU ESPERA ee o” 何以 知 其 然 也 ? 先王 之 书 《 昌 刑 》 道 之 
日 ”: [stans] FI > ARAH ^ ERE EE Fo HAWN > 
GREENE WRA WEN © 7545 — Te > MHR -AR 


Pes > TP? RIEM o FARK EAU o EME? SERE RIE 
Ro SJR > AEB ES 17 Rio SAS > HRS > BOR 
行 ， 精 其 思虑， 索 天 下 之 隐 事 遗 利 ， 以 上 事 天 ， 则 天 乡 ” 其 德 
下 施 之 万 民 ， 万 民 被 其 利 ， 终 身 无 已 。- 


34. 


35. 


36. 


37. 


38. 


39. 


40. 


41. 


There is some uncertainty about the people and places in this example. Bo Gun {Hf& is 
possibly the son of the Emperor Zhuan Xu #4 and the father of Yu MÑ, at least 
according to the (id - 夏 本 纪 》 一 see Shi Ji 2, vol. 1, pp. 49-50. ZCY , however, 
takes the emperor in question to be Shun 2$. The matter turns on the reading of 元 子 一 
see, for example, LSL. F] is possibly 羽 山 — see LYS for details. There is also some 
variation in the reading of 照 and 有 in the penultimate clause, with the suggestion that 
they should be read as 昭 and f respectively. SYR understands this clause to indicate 
that he was imprisoned in a place which the sun and moon did not illuminate. 

Yu Hi was the first emperor of the Xia dynasty 32; Ji ££ was Hou Ji Ja f£, director of 
husbandry under the Emperor Yao 3$; Gao Yao 7j was an officer of justice, also 
under Yao. 

The following quotation from the X4 - Jt) differs in a number of places from the 
text of that work — see LCC, vol. 3, pp. 593-597. 

The translation of this sentence follows particularly MZQY's interpretation which is, in 
turn, based on SYR's reading. The “three lords” are Bo Yi 伯夷 , Yu Ai, and Ji f£, as 
is apparent from what follows. 
Following WYZ, # is taken as 折 which accords with the CE 
Reading 隆 as 降 in the sense of 传授 (WNS, Z&Q). 

For a detailed consideration of a number of issues in this quotation see WYJ, notes 83— 
97, pp. 92-94. 

There is general acceptance of the reading of 乡 as 5E. 


#®) text. 
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people went on to condemn them, calling them ‘cruel kings’, as 
they still do to the present day. This, then, is a case of those who 
were rich and noble being cruel and so getting their punishment.” 


“This being so, then who was it that was closely related but bad, 
and so suffered his punishment? I say that such a man was Bo Gun 
of former times who was a direct descendant of the emperor, but 
had abandoned the emperor’s beneficent virtue and so was 
banished to the region of Yu where no warmth or light reached 
him and the emperor did not love him. This, then, was a case of 
someone being closely related but bad, and so suffering his 
punishment. Who, then, were examples of Heaven employing the 
able? I say that men of former times like Yu, Ji and Gaoyao were 
such men. How do I know this to be so? A writing of the former 
kings, the Lii Xing has this to say: ‘The great emperor carefully 
questioned his subjects and there were complaints against the 
Miao people.” He said: The feudal lords and those below them 
must be men of obvious virtue not selected by convention, and 
widows and widowers who are worthy are not to be concealed. 
Virtue is imposing only when it is truly imposing. Virtue is clear 
only when it is clearly manifest. Thus he ordered the three lords 
to be sympathetic but effective in relation to the people. Bo Yi 
established the statutes and restrained the people with 
punishments. Yu brought order to the waters and the lands and 
gave names to the mountains and rivers. Ji came down [from his 
high position] to sow seed and to cultivate and propagate fine 
grain. The three lords completed their achievements and their 
contribution to the people was great.’ This, then, is to say that the 
three sages were cautious in their speech, careful in their actions, 
and meticulous in their planning, searching out the world’s hidden 
affairs and neglecting personal benefit in order to serve Heaven 
above, so Heaven took delight in their virtue. Below, they 
bestowed [benefits] on the ten thousand people, so the ten 
thousand people received their benefits throughout their lives 
unceasingly.” 


iv. This is the first mention in these chapters of the Miao (有 ) ti, a minority people and the 


ancestors of today’s Hmong people. They are referred to again in 12.8 and 19.5 — see 
LCC, vol. 3, p. 64. 


78 


Mozi 


9.0 (HUEEZ AA : f 此 道 也 ， 大 用 之 天 下 则 不 宪 ; 小 用 之 则 不 困 ; 


1] 


修 用 之 则 万 民 被 其 利 > 终身 无 已 。J”《 周 颂 ) 道 之 日 : PREZ 
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TE UBL o SEAR |G RS BUE lut ex, ? f EL PEU o“ EG 
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能 有 以 此 王 天 下 ， 正 诸侯 者 也 。 今 [ 王 ]% 大 人 和 欲 王 天 下 ， 正 这 
侯 ， 将 欲 使 意 得 乎 天 下 ， 名 成 乎 后 世 ， 故 ”不 察 尚 贤 为 政之 本 
也 ?此 再 人 之 厚 行 也 。] 
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44. 


45. 
46. 
4T. 


There is no identifiable source for this quotation. There is some variation in the reading 
of $E. I have followed Z&Q in taking it in the sense of 缺损 — see also WYJ, note 99, 
p. 94. 

This apparent quotation cannot be located in the 《诗经 . JA). To quote WHB,“ 此 为 
RFF, ©” Within it there are several contentious characters — see WYJ, notes 101— 
104. YY proposes the following alternative version: *E8 AZ ARTF o BAZ 
FL o ECHTE > ALU IR > AYA o EH ZG oH ZA > BUS] TÉ © " This 
is the version YPM seems to have followed. 

There is some variation in the reading of this sentence, particularly the first two 
characters. Most commentators accept SYR’s emendation of 者 to 诸 . WYJ, who does 
not, paraphrases the sentence as follows:“ 陷 斯 民 於 死地 也 。” 

有 here is regarded as superfluous by WYJ and so omitted. 

Added following WYJ — see his note 110, p. 95. 

There is general acceptance of the reading of 故 as 胡 , making this a question. 
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“Therefore, the words of the former kings said: ‘With respect to 
this Way, when it is used on a large scale, then the world will not 
be defective. When it is used on a small scale, then [the world] will 
not be in difficulty. When it is used over a long period, then the ten 
thousand people will be benefited by it throughout their lives 
unceasingly.’ The Zhou Song says of the Way: ‘The virtue of the 
sage is as high as Heaven; it is as broad as the earth, and it 
illuminates the world. It is like the earth's foundation; it is like the 
mountains' support, and it does not crack or collapse. It is as bright 
as the sun, as clear as the moon, and as constant as Heaven and 
earth.' This, then, is spoken of as the sage's virtue — clear, bright, 
all-encompassing and vast. It is firm, tenacious and long-enduring. 
Thus the virtue of the sage covers all Heaven and earth." 


“At the present time, kings, dukes and great officers wish to rule 
all under Heaven and govern the feudal lords but, without virtue 
and righteousness, how will they do this? They say it would need 
to be through intimidation and force. But why would the kings, 
dukes and great officers of the present time choose intimidation 
and force? This would only incline the people towards death. But 
life is what the people most desire and death is what they most 
detest. If what they desire is not attained but what they detest 
frequently occurs, from ancient times to the present, no-one has 
ever been able to use these methods to rule all under Heaven and 
govern the feudal lords. Now if kings and great officers wish to 
rule the world and govern the feudal lords, if they wish to realise 
their ambitions for the world and extend their reputation to later 
generations, why do they not look to exalting worthiness as the 
basis of government? This was the meritorious conduct of the sage 
kings." 
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10.1 子 墨 子 言 日 : [天 下 之 王公 大 人 皆 欲 其 国家 之 富 也 ， 人 民 之 办 
也 ， 刑法 之 治 也 ， 然而 不 识 以 尚 蜂 为 政 其 国家 百姓 ,王公 大 人 本 
Fe! 尚 既 为 政之 本 也 。 若 苟 王公 大 人 本 失 尚 里 为 政之 本 也 ， 则 不 
能 考 举 物 示 之 乎 ? 今 若 有 一 诸侯 於 此 ， 为 政 其 国家 也 A: DL 
我 国 能 射 御 之 士 ， 我 将 赏 贵 之 ， 不 能 射 御 之 士 ， 我 将 罪 刚 之 。] 
SEL + > AEAE ? 我 以 为 必 能 射 御 之 士 喜 ， 不 能 射 御 之 
HE o REAMBZR?> A: MRAZ BEZE” 我 将 赏 贵 
之 ; 不 忠信 之 士 ， ROSES JEREZ” AEE? 我 


2 


DA Tih ME ZL > ANB ETE > SE DA H EZ BC ER C 
百姓 ， 使 国 [之 ] ARED” AAR AIA > KUABRTF > CX 


TAE) > BRAID ^ REET ese BKC > 


1. WKY suggests that 本 失 should read RAI. 
2. In this clause, # is taken as (SYR) and 8$ as 进 in the sense of 进一步 (CYX). 
3. 之 added following ZCY. 
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10: Exalting Worthiness III 


Master Mo Zi spoke, saying: "Kings, dukes and great officers of 
the world all desire their states to be wealthy, their people to be 
many, and their administration to be well ordered. Nevertheless, 
if they do not know to make use of exalting worthiness in 
governing the state and the people, then kings, dukes and great 
officers fundamentally fail to make exalting worthiness the 
foundation of government. If kings, dukes and great officers 
fundamentally fail to make use of exalting worthiness as the 
foundation of government, then can we do otherwise than put 
forward examples to demonstrate this? Now suppose there was a 
feudal lord involved in the administration of his state who said: 
“All those officers in my state who can shoot arrows and drive 
chariots, I shall reward and honour, but those who are not able to 
shoot arrows and drive chariots, I shall censure and degrade.’ You 
might ask, which officers in a state like this would be happy and 
which would be fearful. I think that without doubt those officers 
able in archery and charioteering would be happy and those 
officers without ability in archery and charioteering would be 
fearful. I might take this discussion a step further and have him 
say: ‘All the loyal and trustworthy officers of my state, I shall 
reward and honour. Officers that are not loyal and trustworthy, I 
shall censure and degrade.’ You might ask, which officers in a 
state like this would be happy and which would be fearful. I think 
that undoubtedly those officers who were loyal and trustworthy 
would be happy and those officers who were not loyal and 
trustworthy would be fearful. Now, if he makes use of exalting 
worthiness in conducting the government of his state and its 
people, he will cause those of the state who do good to be 
encouraged and those who do evil to be stopped. If this is put to 
use in conducting the government of the world, it causes those of 
the world who do good to be encouraged and those who do evil to 
be stopped. This being so, for what reason did I previously regard 
as honourable the Way of Yao, Shun, Yu, Tang, Wen and Wu? It 
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There is general acceptance that 可 而 here and in its immediately subsequent use should 


be read as 可 以 following WNS. 

There is general acceptance of BY’s reading of Ef as 材 . 
Here 能 is taken as J£ following SYR. 

LSL has the following note on 危 马 :“《 周 礼 - @ Lid : mA): UN 


肉 而 短 ， 宽 缓 以 


Eo ERM CIES oC 部 玄 注 + SEE o 危 纪 是 一 种 挫 并 的 马 。” 
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was because they were in touch with the multitude in issuing their 
decrees and bringing order to the populace, which meant that 
those in the world who were good could be encouraged and those 
who were evil could to be stopped. It is in such a manner that 
exalting worthiness is identical with the Way of Yao, Shun, Yu, 
Tang, Wen and Wu.” 


“Yet at the present time, [although] officers and gentlemen of the 
world all exalt worthiness in their private speech, when it comes to 
being in touch with the multitude in issuing decrees and bringing 
order to the people, they do not know to exalt worthiness and 
utilise ability. This is how I know that officers and gentlemen of 
the world are clear about small matters but not about great matters. 
How do I know this is so? Now if kings, dukes and great officers 
have an ox or sheep they cannot slaughter, they must send for a 
skilled butcher. If they have the material for a garment but they 
cannot make it, they must send for a skilled tailor. When a king, 
duke or great officer is in such a situation, although there is a 
blood relative, or someone rich and noble without proper cause, or 
someone of fine appearance, he would truly know they were not 
able and he would not use them. Why is this? He would be afraid 
they might damage the material. When a king, duke or great 
officer is in such a situation, he does not fail to exalt worthiness 
and utilise ability. If a king, duke or great officer has a sick horse 
that he cannot cure, he would certainly call for a skilled 
veterinarian. If he has an overly stiff bow that he cannot draw, he 
would certainly call for a skilled craftsman. When a king, duke or 
great officer is in such a situation, although there is a blood 
relative, or someone rich and noble without proper cause, or 
someone of fine appearance, he would truly know they were not 
able and certainly would not use them. What is the reason for this? 
He would be afraid they might damage the material. When a king, 
duke or great officer is in this situation, he does not fail to exalt 
worthiness and utilise ability. But when it comes to his state, he is 
not like this, in that if the king, duke or great officer has a blood 
relative, or someone rich and noble without cause, or someone of 
fine appearance, then he advances him. So the king's, duke's or 
great officer's concern for his state is not like his concern the 
overly stiff bow, or the sick horse, or the garment, or the ox and 
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与 ! 我 以 此 知 天 下 之 士 君子 皆 明 於 小 ， 而 不 明 於 大 也 。 此 壁 猜 嘲 


[是 故 古 之 持 王 之 治 天 下 也 ， 其 所 富 ， 其 所 贵 ,未必 王公 大 人 肯 


肉 之 亲 、 和 无 故 富贵 、 面 目 美好 者 也 。 是 故 苷 者 盈 耕 於 历 山 ， 陶 於 


於 常 阳 ”。 带 得 之 服 泽 之 阳 ， 立 为 天 子 ， 使 


下 之 民 。" 背 伊 尹 为 [有] 华氏 女 师 似 "， 使 
, 立 声 三 公 ， 使 接 天 下 之 政 ， 治 天 下 之 民 。 
Po BIZ EP > RAP ERIMI RZ 


> 立 为 三 公 ， 使 之 接 天 下 之 政 ， 而 治 天 下 之 


R o ERAEN o HRA o RT ZBE > 


行 其 道 ， 上 可 而 利 天 ， 中 可 而 利 鬼 ， 下 可 而 利 人 ， 是 故 推 而 上 


富贵 、 面目 美好 者 哉 ? 惟 法 其 言 ， 用 其 谋 


TEE E BE MI AK ZU AT KR ah o REGE 


BY takes 常 阳 to be the southern side of Heng Shan 恒山 . Others (for example Z&Q) 


Ei" rather than “MEE” — see 9.7 note ii above and also 


WYT's detailed note to the previous chapter (his note 69, pp. 88—89) for further details. 


. W| is generally read as 州 . Bei Hai 北海 is probably a general reference to northern 


84 
FMT AAT A > er Tin BE A SEIT o] 
10.3 
TIU. > 渔 於 雷 泽 ， 灰 ” 
接 天 下 之 政 ， 而 治 天 
AEA > iof RT 
TRE UR ETE Z 
Wo RT m 
DAW ZL WE 
之 5 
10.4 [ 
8. Following YY, most commentators read JK as HK. 
9. 
take it to be a specific place. 
10. For other details of this story see note i to 9.7 above. 
11. In the previous book there is “#4 
I have followed LSL in including # here. 
12 
regions, although it may here be a specific name. 
13. There is no reference to prison in the earlier account. 
14 


. Reigned 1324-1265 BC. For details of Fu Yue's 傅 说 elevation, see 9.7, note iii above. 
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103 


10.4 


sheep. This is how I know that officers and gentlemen of the 
world all are clear about small matters but are not clear about 
great matters. It is like taking those who are dumb and making 
them envoys, or those who are deaf and making them music 
masters." 


“For this reason, in the ancient sage kings’ governing of the world, 
those whom they enriched and ennobled were not necessarily the 
blood relatives of kings, dukes and great officers, or those who 
were rich and noble without proper reason, or those of fine 
appearance. For example, in ancient times, Shun cultivated land 
on Li Shan, made pottery on the banks of the [Yellow] River, 
fished in Lei Marsh and sold his wares at Chang Yang. Yao found 
him on the northern side of Fu Marsh and established him as the 
Son of Heaven, transferring to him the government of the world 
and the administration of the world’s people. Formerly, Yi Yin 
was the personal servant of a daughter of the [You] Xin clan and 
was employed as a cook. Tang found him and raised him to be one 
of the ‘Three Dukes’, transferring to him the government of the 
world and the administration of the world’s people. Fu Yue of 
former times lived in the district of Bei Hai within the prison 
walls. His garments were of coarse cloth bound with rope and he 
was working as a common labourer in the city of Fu Yan. Wu 
Ding found him and raised him to be one of the “Three Dukes’, 
transferring to him the government of the world and the 
administration of the world’s people. Was the reason for Yao’s 
promotion of Shun, or Tang’s promotion of Yi Yin, or Wu Ding’s 
promotion of Fu Yue because they were blood relatives, or rich 
and noble without proper cause, or of fine appearance? No, it was 
only because they modelled themselves on their words, used their 
plans and carried into practice their Way, so it was possible for 
them to benefit Heaven above, to benefit ghosts in the middle 
realm, and to benefit the people in the lower realm. This was why 
they put them forward and elevated them.” 


“The ancient sage kings gave careful attention to [the principle 
of] exalting worthiness and wished to use it in government. 
Therefore, they wrote it on bamboo and silk, and carved it on 
[ceremonial] basins and bowls, in this way passing it on to their 


86 


10.5 


BLT HR o RIEL HAM) Z 


Lo 


BE ? AND?) RERA TEA > FRE NZ RT CUR, «e 
以 尚 里 及 之 。 於 先王 之 书 《 竖 年 》2 
武 、 知 人 ， 以 屏 辅 而 身 。J" 此 言 4 
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ACRIOR] ^ 在 今 而 安 百姓 > 女 何 择 ? 言 人 ? 何 敬 ? OBL? 
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者 。 
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[ 今 王公 大 人 其 所 富 ， 其 所 


AA X TII 


言 然 : 


E 王 之 治 天 下 也 ， 必 选择 里 者 以 
欲 富 贵 而 恶 贫贱 。 


[E : ERE > 


JT RERE o ARZE 
何 ? 日 有 力 者 疾 以 助人 ， 有 财 者 勉 以 分 人 ， 有 道 者 勤 以 教 人 。 若 


者 得 食 ， 
治 ， 此 安生 4 


e] 


FH 


E--A 
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BUS ARTE, ! 车 不 知 ， 使 治 其 
Hho SREZLAT SRE AMEER - KOWMAME EE > 


RAK > RAHA o ALE 


R > RIIK ， 


, PESKAR ACH BE 
目 美 好 者 也 。 今 王公 大 人 骨肉 之 亲 ， 无 故 富贵 ， 面 目 美好 


Bx > 


t» IH 


15. 


16. 


17. 


18. 
19. 


则 其 


吾 


家 之 乱 可 得 而 


RES? ”日 莫 若 为 王公 大 人 骨肉 之 亲 ， 和 无 故 富贵 ， 面 目 美 
ERZRKARA ZBL > FBC 


美好 者 ， 此 非 可 学 能 


See the <E% - JI), LCC, vol. 3, pp. 601-602. This is a difficult passage. YPM 
simply uses Legge's translation. The version given above follows particularly LSL and 
takes into account proposed emendations and interpretations by BY and WYZ 
especially. See WYJ, notes 42-47, pp. 103-104. 
As noted in relation to the previous chapter, where the work is referred to as the Ju Nian 
距 年 , the source of this apparent quotation is unknown. There is general acceptance of 
BY’s reading of W as Ilf in the sense of #@ and the addition of A after Œ. 


Several editors transfer 


followed. 


There is general acceptance of FSW% as 何故 . 
In this sentence & is taken as 汝 and [if as 避 (see, for example, LYS). 


HI from the start of the previous sentence to here which I have 
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descendants of later generations. In the record of the former kings, 
the Lii Xing, it is written thus: ‘The king said: Ah come! You who 
have states and lands, I tell you of just punishments. If at present 
you are to bring peace to the ordinary people, whom should you 
select? Is it not worthy men? What should you respect? Is it not 
punishments? What should you reflect on? Is it not making them 
fitting?’ With ability in the selecting of men and reverent attention 
to the carrying out of punishments, the Way of Yao, Shun, Yu, 
Tang, Wen and Wu can be reached. How is this? It is through 
exalting worthiness that it is reached. In the words of the writings 
of the former kings, the Shu Nian, it is so. ‘[They] say: Look for 
sages, valiant and wise men, to guard and assist your person.’ This 
is to say that former kings, in governing the world, certainly 
selected worthy men to be their officers and assistants. I say that 
at the present time officers and gentlemen of the world all wish for 
wealth and nobility and abhor poverty and baseness. This being 
so, how can they attain wealth and nobility and avoid poverty and 
baseness? I say there is nothing to compare with being worthy. 
What is the way of worthiness? I say that one who has strength 
must hasten to use it to help people. One who has material wealth 
must distribute it to people to the best of his ability. One who 
possesses the Way must encourage people through teaching. In 
this way, then, the hungry will obtain food, the cold will obtain 
clothing, and the disordered will find order. If the hungry acquire 
food, if the cold acquire clothing, and if the disordered acquire 
order, this will bring about the maintenance of life.” 


“Now those whom kings, dukes and great officers enrich, those 
whom they ennoble, are all blood relatives of kings, dukes and 
great officers, those rich and noble without reason, and those of 
fine appearance. But how are they necessarily wise! If they are not 
wise, but are made to govern the state, then one knows that 
disorder of the state will ensue. At the present time, officers and 
gentlemen of the world all desire wealth and nobility and abhor 
poverty and baseness. This being so, how do they act to achieve 
wealth and nobility and avoid poverty and baseness? [I] say there 
is no other way than by being a blood relative of a king, duke or 
great officer, being rich and noble without reason, or being of fine 
appearance. But [such people] cannot learn to be able. If the 
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BH, AM > TZ EA BR AIL © ELAN 
ZBL BERRAR? RIMAE o EWE E ARIE HRE 


ako HMMA OUS > HEADE o ADI BEE WO 
解体 > TLDS > HERZ AAAS ; RR > qf 


不 相 分 资 也 ; BRE BEL > IATER, o A > HILAR ATER ， 
寒 者 不 得 衣 ， 乱 者 不 得 治 。 推 而 上 之 以 。” | 


SEH TES FAR RAR ^ BADE o REAL 
KR mim WAE” 而 天 下 和 ”，, 庶民 上 息 ， 是 以 近 者 安 
Zo RAMZ o HAZAR o 舟 车 之 所 及 ， 雨 露 之 所 渐 ， 粒 食 之 
Sree > ULE EE o HOR RZERBKALA F > PEGA 
CR RAEE: ESCPÉEEIZO o PRPBAAK ZA > Bei 
RZA ^ MANA ACA o MRA > RW AKEZSA > MBS 
ARAB, o] 


Tat 
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21. 


22 


23. 


24. 


255 


Following SYR, LYS proposes the emendation of this sentence as follows: "EU 3 
Po aR UNSEAT o” 

There is wide acceptance of the reading of ( as 1% in the sense of 1%% (“lazy”, “idle”) 
— see, for example, LYS. WHQ, however, takes 做 as an error for 散 whilst WYJ has 
放 . 

Z&Q have the following note on this sentence: “HELLA 2 7] : THAAD FEF 
8) > REE © PHRF : 王 焕 灸 说 : “ART HC SC BA o BSC o RUIN FA BW e 
不 相 劳 来 : 既 不 勉励 帮助 人 。” 


The five characters“ 推 


而 上 之 以 ”are regarded as superfluous or misplaced here 
following WYZ and ZCY. WYJ transposes them to section 10.6 below. 

Of these examples, several have been given before. For Gao Yao [4] see note 35, 
p. 76. For Hong Yao 半天 and Tai Dian Z&3 see note ii, pp. 59-61. Nangong Gua 南 
ffi and San Yisheng 散 宜 生 , who have not previously been mentioned, were both 
ministers under Kings Wen and Wu. All the last four ministers are spoken of together 
in the CEA - AWE) (LCC, vol. 3, p. 481 — and see Legge's note regarding Sanyi as 
being possibly the surname). Several of these men are also mentioned in Mencius VIIB. 
38. 

WYT's text here reads:“ 得 此 推 而 上 之 ， 以 而 天 下 和 ”一 see his notes 77-79, p. 107. 
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distinction is not recognised then even someone whose moral 
worth is like that of Yu, Tang, Wen or Wu will not find 
advancement. And even if a blood relative of a king, duke or great 
officer is lame, sick, deaf or blind, or is evil like Jie and Zhou, he 
will not fail to go further. The reason for this is that reward does 
not equate with worthiness, nor does punishment equate with 
cruelty. That is, those who are rewarded are without merit and 
those who are punished are without transgression. The effect of 
this is that the ordinary people are all lazy and unfocused in their 
minds, are undisciplined in their bodies, are prevented from doing 
good, make no use of the strength of their limbs, and do not help 
and encourage each other. Surplus materials are left to rot and 
decay without being distributed. The excellent Way is hidden and 
concealed without being taught and explained. In such a situation, 
those who are hungry do not get food, those who are cold do not 
obtain clothes, and those who are in disorder do not become 
ordered." 


*So it was that in former times Yao had Shun, Shun had Yu, Yu 
had Gaoyao, Tang had Xiao Chen (Yi Yin), and Wu Wang had 
Hong Yao, Tai Dian, Nangong Gua and San Yisheng, and the 
world was made harmonious, and the masses were made 
prosperous. By these means, those near at hand were made 
peaceful and those who were distant returned. Wherever the sun 
and moon shone, boats and carts reached, rain and dew made wet 
and grains were what nourished, this obtained and was invariably 
encouraged and praised. So, at the present time, if kings, dukes, 
great officers, officers and gentlemen of the world have a genuine 
wish to be benevolent and righteous, and to seek high office, if 
above, they desire to be in accord with the Way of the sage kings 
and below, they desire to achieve benefit for the state and the 
common people, then exalting worthiness should be the method. 
This is something that must be examined. Exalting worthiness is 
of benefit to Heaven, to the ghosts, and to the common people as 
well as being the foundation of government and affairs." 


i. The reading of this somewhat problematic statement largely follows LYS. 
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墨 子 言 日 : Dh dat RAMB ZE HAMR] e 
是 以 一 人 则 一 闵 > DANZE PAETE ^ HAGA > BT 
RAIRA o HELA EAS > LAE s > 故 交 相 非 也 。 是 以 
A SOF UB VER ^ BEBO BETHAG ° RE CAME EAK 
HEARN ^ 至 有 余力 不 能 以 相 劳 ， 腐 朽 ` 余 财 不 以 相 分 ， 隐 匿 
RELIÉ DUE > KE CAL ERA e] 


[uy 


11.2 [RHR 天 下 之 所 以 总 者 ， 生 於 人 无 政 长 。 是 故园 天 下 之 里 可 者 > 
VURRF o RF > WHA RBA > EK ZA > E 


1. There is again debate about the reading of the title 尚 同 . Both BY and SYR take 尚 in 
the sense of 上 and many commentators/editors follow this — see, for example, YPM, 
note 1, p. 55 and WYJ. I have, however, followed LSL in reading ij as in the previous 
group of essays (%4 Et I-II) and 同 as =F]. It would seem to be the unity or uniformity 
of beliefs and principles which is the central issue. 

2. A number of commentators take *JflBC" to be a general term for the administrative 
apparatus. For example, Z&Q have the following note:“ 刑 政 : 指 行政 治理 。”Ihave 
chosen to preserve the basic meaning of 刑 although some early texts have 形 一 see 
WYJ, note 2, p. 111. 

3. In this section 3 is read as 道理 via 议 一 see YPM's note 2, p. 55. 

4. % here is taken as 1& giving the meaning of “HZ”. 

5. Ina number of texts the unusual alternative form of this character (with radical 78 — 
ZWDCD 716725) is used — see, for example, LSL, Z&Q. 

6. Taken as a variant of F in the sense of J — see, for example, Z&Q. 


11. Exalting Unity I 9] 


11: Exalting Unity I 


11.4 Master Mo Zi spoke, saying: "Ancient times, when people first 
came into being, were times when there were as yet no laws or 
government, so it was said that people had differing principles. 
This meant that, if there was one person, there was one principle; 
if there were two people, there were two principles; and if there 
were ten people, there were ten principles. The more people there 
were, the more things there were that were spoken of as principles. 
This was a case of people affirming their own principles and 
condemning those of other people. The consequence of this was 
mutual condemnation. In this way, within a household, fathers and 
sons, and older and younger brothers were resentful and hostile, 
separated and dispersed, and unable to reach agreement and 
accord with each other. Throughout the world, people all used 
water and fire, and poisons and potions to injure and harm one 
another. As a result, those with strength to spare did not use it to 
help each other in their work, surplus goods rotted and decayed 
and were not used for mutual distribution, and good doctrines 
were hidden and obscured and not used for mutual teaching. So 
the world was in a state of disorder comparable to that amongst 
birds and beasts." 


112 “Tt is quite clear that what is taken as disorder in the world arises 
from lack of effective rule. Therefore, the one who was the most 
worthy and able in the world was selected and established as being 
the Son of Heaven. When the Son of Heaven was established, 
because his strength alone was not sufficient, there was also 
selection and choice of the worthy and able of the world who were 


i. BW raises the issue of who does the selecting — something which is not clear from the 
text (see his note, p. 35). 


92 Mozi 


ALZA TUA SK TABRUAGE > URE MK o BARES 
Ro REAR A E Zo S np iM BEAT ^ WCEP SB > vraie B 
Bo ÉPSBUHBECUX. WH AAR > MEH T PERDE > E 
立 之 以 为 正 长 '。 正 长 既 已 具 ， 天 子 发 政 认 天 下 之 百姓 ， 言 日 : 
『 闻 善 而 不 善 ， 丝 以 告 其 上 。 上 之 所 是 ， 必 和 丝 是 之 ; [上 之 】 ?所 
Fo DEFES o LAMAR ^ PUR SERIES o El 
比 者 ， 此 上 之 所 和 党， 而 下 之 所 惟 也 。 意 若 闻 善 而 不 善 ， 不 以 告 其 
上 “。 上 之 所 是 ， 弗 能 是 ， 上 之 所 非 ， 弗 能 非 ， 上 有 过 弗 规 车， 下 
有 善 弗 傍 蘑 。 下 比 不 能 上 同 者 ， 此 上 之 所 蜀 而 百姓 所 毁 也 。J 了 上 
以 此 声 党 蜀 ， 甚 明 察 以 审 信 。] 


7. Ihave rendered 正 长, both here and subsequently, “government leaders”, i.e. B= 一 
see Z&Q, note 7, p. 115. An alternative would be “upright leaders". 
8. Added by WYJ in conformity with the previous sentence. 
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set up and established as the ‘Three Dukes’." When the Son of 
Heaven and the ‘Three Dukes’ were already established, because 
the world was vast and wide and there were people of distant 
countries and different lands, the distinctions between right and 
wrong, and between benefit and harm could not be clearly 
understood by one or two people. There was, therefore, division 
into ten thousand states with the establishment of feudal lords and 
rulers of states. When feudal lords and rulers of states were 
already established, because their strength alone was not 
sufficient, there was also the choice and selection of the worthy 
and able of the states and their establishment as government 
leaders." When the government leaders were already all in place, 
the Son of Heaven issued his decree to the people of the world, 
saying: ‘On hearing of good or evil, all must inform their superior. 
What the superior takes to be right, all must take to be right. What 
the superior takes to be wrong, all must take to be wrong. If those 
above have faults, then admonish and remonstrate with them. If 
those below do good, then enquire about" and recommend them. 
Agreement with superiors and non-agreement with inferiors — 
this is what superiors reward and what inferiors praise. If one 
hears of good or evil and does not inform one's superiors; if what 
one's superiors take to be right cannot be taken to be right and 
what one's superiors take to be wrong cannot be taken to be 
wrong; if superiors have faults and one does not admonish and 
remonstrate with them; if those below are good and one does not 
enquire about and recommend them; if those below align [with 
each other] and are unable to align with their superiors — these are 
what those above censure and what the ordinary people speak ill 
of.' It was on this basis that those above carried out rewards and 
punishments. This has to be clearly understood and carefully 
examined so it can be relied upon." 


ii. 


iii. 
iv. 


Hucker begins his extensive entry on the san gong = as follows: “Three Dukes: from 
antiquity a collective reference to dignitaries who were officially considered the three 
paramount aides to the ruler and held the highest possible ranks in the officialdom ..." 
(74871, p. 399). 

This term, 正 长 , is not listed as a specific term by Hucker. 

This follows LSL's reading of £ as 访 . Z&Q follow the reading by WHB of 傍 as 27 
in the sense of J&, giving the interpretation, “广泛 地 推荐 ”. 
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[是 故里 长 者 ， 里 之 仁 人 也 。 里 长 发 政 里 之 百姓 ， 言 日 : 『 闻 善 而 
不 善 ， 必 以 告 其 乡 长 。 乡 长 之 所 是 ， 必 和 皆 是 之 ; 乡 长 之 所 非 ， 必 
皆 非 之 。 去 若 不 善 言 ， 学 乡 长 之 善 言 ; 去 若 不 善行 ， 学 乡 长 之 善 
行 ， 则 乡 何 说 以 总 哉 ?了 」 察 乡 之 所 治 者 何 也 ? 乡 长 唯 能 过 同乡 之 
3& ^ 是 以 乡 治 也 。 乡 长 者 ， 乡 之 仁 人 也 。 乡 长 发 政 乡 之 百姓 ， 言 
日 : 『 闻 善 而 不 善 者 ， 必 以 告 国君 。 国 君 之 所 是 ， 必 篆 是 之 ; 
君 之 所 非 ， 必 皆 非 之 。 去 若 不 善 言 ， 学 国君 之 善 言 ， 去 若 不 善 
行 ， 学 国君 之 善行 ， 则 国 何 说 以 乱 哉 ? J] 


[ 察 国之 所 以 治 者 何 也 ? 国君 唯 能 过 同 国之 义 ， 是 以 国治 也 。 
君 者 ， 国 之 仁 人 也 。 国 君 发 政 国之 百姓 ， 言 日 : SAS > 
必 以 告 天 子 。 天 子 之 所 是 ， 皆 是 之 SRP CII BEZ RE 
不 善 言 ， 学 天 子 之 善 言 ， 去 若 不 善行 ， 学 天 子 之 善行 ， 则 天 下 何 
WARR ?J 察 天 下 之 所 以 治 者 何 也 ?天 子 唯 能 喜 同 天 下 之 义 ， 
是 以 天 下 治 也 。 天 下 之 百姓 缘 上 同 於 天 子 ， 而 不 上 同 於 天 ， 则 蓝 
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“This is why the village head was the most benevolent man of the 
village. It was the village head who brought administrative order 
to the people of the village, saying: ‘When you hear of good or 
evil, you must inform your district head. What the district head 
takes to be right, all must take to be right. What the district head 
takes to be wrong, all must take to be wrong. Do away with bad 
words and study the good words of the district head. Do away with 
bad actions and study the good actions of the district head. Then 
how can there be said to be disorder in the district?’ How do we 
examine what it is that brings order to a district? It is only that the 
district head is able to make uniform the principles in the district. 
This is how there is order in a district. The district head was the 
most benevolent man of the district. It was the district head who 
brought administrative order to the people of the district, saying: 
“When you hear of good or evil, you must inform the ruler of the 
state. What the ruler of the state takes to be right, all must take to 
be right. What the ruler of the state takes to be wrong, all must take 
to be wrong. Do away with bad words and study the good words 
of the ruler of the state. Do away with bad actions and study the 
good actions of the ruler of the state. Then how can there be said 
to be disorder in the state?" 


“How do we examine what it is that brings order to a state? It is 
only that the ruler of the state is able to make uniform the 
principles of the state. This is how there is order in a state. The 
ruler of a state was the most benevolent man of the state. It was the 
ruler of the state who brought administrative order to the people of 
the state, saying: "When I hear of good or evil, I must inform the 
Son of Heaven. What the Son of Heaven takes to be right, all must 
take to be right. What the Son of Heaven takes to be wrong, all 
must take to be wrong. Do away with bad words and study the 
good words of the Son of Heaven. Do away with bad actions and 
study the good actions of the Son of Heaven. Then how can there 
be said to be disorder in the world?’ How do we examine what it 
is that brings order to the world? It is only that the Son of Heaven 
is able to make uniform the principles of the world. This is how 
there is order in the world. When the people of the world all have 
respect for, and uniformity with, the Son of Heaven, but do not 
have respect for, and uniformity with, Heaven, calamity is still not 
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JA ZEE, o Soe URL ^ PETRI Bae o UE a ES 
不 上 同 於 天 者 也 。] 


^ 


之 有 纪 ， 国 置 之 有 网 ， 所 连 收 ”天 下 之 百姓 不 尚 同 其 上 者 也 。| 


11.5 ”是 故 子 黑 子 言 日 : [ 古 者 圣 王 为 五 刑 ”， 请 ”以 治 其 民 。 璧 若 缘 继 


9. The “five punishments” varied in different eras, put at this time were 43 * (branding), H 
(cutting off the tose); Hf (cutting off the feet), & "El (castration) and 大 辟 (death). 
10. Following SYR 请 is read as 确实 . 


11. LÀ is supplied after 所 (YY). On the phrase Eli" ZCY has the following note: “#E 
fU seo A e 
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done away with. Nowadays, if Heaven's violent storms and heavy 
rains are continuous and extreme, this is Heaven's way of bringing 
punishment to the people for not respecting and being in accord 
with Heaven." 


This is the reason Master Mo Zi said: “The ancient sage kings put 
into effect the five punishments, which was truly how they 
brought order to the people. The five punishments were like the 
main thread in a skein of silk, or the controlling rope of a fishing 
net, and were the means used to bring into line the ordinary people 
of the world who did not respect, and make themselves like, those 
above." 
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DJ FETH: [ 方 今 之 时 ， 复 ' 古 之 民 始 生 ， 未 有 正 长 之 时 ， 蕾 其 


Mozi 


12: 尚 同 中 


FT E 


日 : [天 下 之 人 县 义 ]。 是 以 一 人 一 义 ， 十 人 十 义 ， 百 人 百 义 ， 其 
人 数 兹 纵 ， 其 所 谓 闵 者 亦 兹 容 。 是 以 人 是 其 义 ， 而 非 人 之 闵 ; 故 
相交 ” 非 也 。 内 之 父子 兄弟 作 和 怨 仇 ， 上 沸 有 离散 之 心 ， 不 能 相 和 
E o REGARDS > BEE RIA DIL > 腐朽- 余 财 不 以 
THAT KE ZA > PUWARA RABE FRIZE ^ PIL 
Zita > UK BUE ^] 


12.2 [AFR ZMIERU— RKP 2H > MA P ILU o EK TF 


HE CA ^ TER > WERP- IBEX ZB SAT 
既 已 " 立 锋 ， 以 为 唯 其 耳目 之 请 ,不 能 独 一 同 天 下 之 义 ， 是 故 选 
TEX PRE 贤良 蛙 知 辩 慧 之 人 ， 置 以 为 三 公 ， 与 从 事 平一 同 天 


EUN peres 


LYS reads f& as JK. Z&Q give the following paraphrase of this sentence:“ 回 过 头 去 考 
查 古 之 民 始 生 之 时 。” 

Following the previous chapter, 相交 should be reversed in order 一 i.e. 交 相 ， 

This character is generally found in the unusual form — ZWDCD 716725. 

Emended from 以 on the basis of the following text (WYJ). 

There is general acceptance of 请 as 情 in the sense of 情况 . 

Those who retain these two characters take t in Ep] as #£ in the sense of 进 用 and 
阅 as fij (e.g. LYS). It is probably better to follow WHB in regarding them as 
superfluous. 
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12.2 


12: Exalting Unity II 


Master Mo Zi said: "If, from the vantage point of the present, one 
looks back to the past when people first came into being, a time 
when there was not yet any government, in general what was said 
was, ‘The people of the world differed in their principles.’ This 
meant that for one person there was one principle, for ten people 
ten principles, for a hundred people a hundred principles, and so 
the more people there were, the more so-called principles there 
were. This also meant that each person took his own principle to 
be right and the principles of others to be wrong, so there was 
mutual disagreement. Within, amongst fathers and sons, and older 
and younger brothers, there was resentment and enmity since all 
were quite disparate in their minds and were unable to reach 
mutual accord. As a result, any surplus strength was set aside and not 
used in mutual toil, excellent doctrines were kept secret and not used 
in mutual teaching, and surplus materials rotted and decayed and 
were not used for mutual distribution. The disorder of the world was 
comparable to that amongst birds and beasts. There were no 
regulations regarding rulers and ministers, superiors and inferiors, 
old and young, and there was no propriety between fathers and sons, 
and older and younger brothers, so the world was in disorder." 


“There was a realisation that the people did not have a leader who 
could unify the principles of the world, and that the world was in 
disorder. This was the reason for selecting the man in the world 
who was [the most] worthy and good, sagacious and wise, skilled 
in discussion and clever, and establishing him as the Son of 
Heaven, giving him the task of bringing unity to the principles of 
the world. Once the Son of Heaven was established, his ears and 
eyes were such that, on his own, he was not able to bring unity to 
the principles of the world. For this reason, he selected men in the 
world who were worthy and good, sagacious and wise, skilled in 
discussion and clever, setting them up as the ‘Three Dukes’, to 
join with him in the task of bringing unity to the principles of the 
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FZE ° RF =[ASMEAUWR o WAKMEK > UREZ R A 
可 得 而 一 也 ， 是 故 靡 " DRE RUA BREA > [EHE SES — 
同 其 国之 义 。 国 君 既 已 立 侨 ， 又 以 为 唯 其 耳目 之 请 ， 不 能 一 同 其 
国之 闵 ， 是 故 择 其 国之 里 者 ; 置 以 为 左右 将 军 大 夫 ， 以 速 至 乎 乡 
里 之 长 ， 与 从 事 乎 一 同 其 国之 义 。?| 


12.3 ”| 天 子 诸侯 之 君 ， 民 之 正 长 ， 既 已 定 儿 ， 天 子 为 发 政 施 教 日 : 『 几 
闻 见 善 者 ， 必 以 告 其 上 ; 闻 见 不 善 者 ， 亦 必 以 告 其 上 。 上 之 所 
是 ， 必 亦 是 之 ; 上 之 所 非 ， 必 亦 非 之 。 己 有 善 傍 廊 之 >， 上 有 过 规 
B» se^ H Eo MEA FEZ d o EUAS o BRER 
T o RARA > PURRE BUE: ERES E 
之 所 是 不 能 是 ， 上 之 所 非 不 能 非 ， 己 有 善 不 能 傍 芒 之 ， 上 有 过 不 
HEBER Z > PECMAER EA > EER Ra > AYER R RJE Be 
zo» i EZ TBC et, > PEAR DAE o EUR! 天 下 
Zo PEKEE EE > MRE ° | 


7. LYS has the following note on BE: “BE : FEMS > BAIA] » DERE o JEN 
下 篇 。” 

8. There are two minor emendations in this sentence, both due to SYR, as follows: (i) 将 

T to Ji. Gi) XE to 还 . 

9. There is some uncertainty about this statement. I have followed WNS in reading 已 as 
民 and SYR in reading 傍 as 访 一 see also LYS’s note where he draws attention to a 
similar sentence in Mozi 48. 

10. According to SYR, 3& here should read F based on similar statements in the following 
sections. 

11. É here is read as 全 一 see, for example, Z&Q. 
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world. When the Son of Heaven and the *Three Dukes' were 
already in place, realising that the world was vast and they could 
not bring the people of the mountains, forests and distant lands to 
a state of unity, they divided it up and set up the numerous feudal 
lords and rulers of states, giving them the task of unifying the 
principles of their own states. When the rulers of states were 
already established, it was also the case that their ears and eyes 
were such that they were unable to bring unity to the principles of 
their states. So they selected those who were worthy in their states 
and established them as assistants, generals and great officers, 
right down to heads of districts and villages, to join them in the 
task of bringing unity to the principles of their states." 


*When the Son of Heaven, feudal lords, rulers and the leaders of 
the populace had already been established, the Son of Heaven put 
forth a decree, saying: ‘Whenever you hear or see something 
good, you must inform your superior. Whenever you hear or see 
something bad, you must also inform your superior. What the 
superior approves of, you must also approve of. What the superior 
condemns, you must also condemn. When the people are good, 
enquire about it and reward them. When superiors are at fault, 
admonish them. Value uniformity with those above and do not act 
in collusion with those below. If those above get to know [about 
this], they will reward you. If the ten thousand people hear [about 
this], they will praise you. If, on the other hand, you hear or see 
something good and do not inform your superior, or if you hear or 
see something bad and also do not inform your superior, if you are 
unable to approve of what your superior approves of, if you are 
unable to condemn what your superior condemns, if the people are 
good but you are unable to enquire about and reward them, if your 
superiors are at fault but you are unable to admonish them, if you 
collude with those below and act against those above, then if those 
above get to know [about this], they will reprove and punish you and 
if the ten thousand people hear [about this], they will condemn and 
vilify you.’ Therefore, the sage kings of ancient times, in establish- 
ing punishments, government, rewards and praise, were very 
perspicacious and thoroughly reliable. In this way , people throughout 
the world all wished to gain rewards and praise from their superiors 
and feared their superiors’ condemnation and punishment.” 
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124 [是 故里 长 顺 天 子 政 ， 而 一 同 其 里 之 义 。 里 长 既 同 其 里 之 义 ， 率 
其 里 之 万 民 ， 以 尚 同 乎 乡 长 ， 日 : PLES > B HEPA 
长 ， 而 不 敢 下 比 。 乡 长 之 所 是 ， 必 亦 是 之 ; 乡 长 之 所 非 ， 必 亦 非 
之 。 去 而 不 善 言 ， 学 乡 长 之 善 言 ; 去 而 不 善行 ， 学 乡 长 之 善行 


乡 长 固 乡 之 里 者 也 ， 举 乡 人 以 法 乡 长 ， 夫 乡 何 说 而 不 治 哉 ?J] 察 
乡 长 之 所 以 治 乡 (而 乡 治 ] ”者 ， 何故 之 以 也 ?日 : 唯 以 其 能 一 同 
其 乡 之 义 ， 是 以 乡 治 。] 


12.5 “「 乡 长 治 其 乡 ， 而 乡 既 已 治 疾 ， 有 率 其 乡 万 民 ， 以 尚 同 乎 国君 ， 
日 : PZB AR BERRA MARE I> 国君 之 所 是 ， 
必 亦 是 之 ， 国 君 之 所 非 ， 必 亦 非 之 。 去 而 不 善 言 ， 学 国君 之 善 
; 去 而 不 善行 ， 学 国君 之 善行 。 国 君 固 国 之 实 者 也 ， 举 国人 以 
国君 ;， 夫 国 何 说 而 不 治 哉 ?了 」 察 国君 之 所 以 治国 ， 而 国治 者 ， 
何故 之 以 也 ?日 唯 以 其 能 一 同 其 国之 闵 ， 是 以 国治 。] 


pE ul 


Rl 


12.6 


—— 


国君 治 其 国 ， 而 国 既 已 治 矣 ， 有 率 其 国之 万 民 ， 以 尚 同 乎 天 


12. WYJ proposes the addition of these three characters here and the four characters 
included in the equivalent sentence of 12.6 to give the penultimate sentence of the three 
parallel sections the same form. 
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12.5 


12.6 


“In this way, the village heads complied with the Son of Heaven’s 
administration and unified the principles of the villages. And 
when the village heads had unified the principles of their villages, 
they led the many people of their villages to exalt unity with the 
district chiefs, saying: 'In general, all the many people of the 
villages should exalt unity with the district chief and not dare to 
collude with those below. What the district chief approves of, 
they must also approve of. What the district chief condemns, they 
must also condemn. They are to cast aside their own bad words 
and learn from the good words of the district chief. They are to 
cast aside their own bad actions and learn from the good actions of 
the district chief. The district chief is definitely the most worthy 
man in the district. If all the people of the district model 
themselves on him, how can the district be said to be not well 
ordered?’ And what do you think was the cause of the district chief 
bringing order to the district? I say, it was nothing other than that 
he was able to unify its principles. This is how a district becomes 
well ordered." 


“When the district chief had brought order to his district and 
the district was already well ordered, he led the many people of 
his district to exalt unity with the ruler of the state, saying: ‘In 
general, all the many people of the district should exalt unity with 
the ruler of the state and not dare to collude with those below. 
What the ruler of the state approves of, they must also approve of. 
What the ruler of the state condemns, they must also condemn. 
They should cast aside their own bad words and learn from the 
good words of the ruler of the state. They should cast aside their 
own bad actions and learn from the good actions of the ruler of the 
state. The ruler of the state is certainly its most worthy man. If 
all the people of the state take its ruler as a model, how can it be 
said that the state is not well ordered?’ And what do you think 
was the cause of the ruler of the state bringing order to the state 
so it was well ordered? I say, it was only his being able to unify 
the principles of his state. This is how a state becomes well 
ordered." 


“When the ruler of a state had brought order to it, and the state was 
already well ordered, he led the many people of his state to exalt 
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FoB: 『 几 国之 万 民 UP ERBISEXT > MARAE Le XT 
所 是 ， 必 亦 是 之 ， 天 子 之 所 非 ， 必 亦 非 之 。 去 而 不 善 言 ， 学 天 子 

之 善 言 ; 去 而 不 善行 ， 学 天 子 之 善行 。 天 子 者 ， 固 天 下 之 仁 人 
也 ， 符 天 下 之 苗 民 以 法 天 子 ， 夫 天 下 何 说 而 不 治 哉 ?J 察 天 子 之 
所 以 治 天 下 (而 天 下 治 ]“ 者 ， 何故 之 以 也 ?日 唯 以 其 能 一 同 天 下 
ZER 是 以 天 下 治 。] 


12.7 ”| 天 下 既 尚 同 乎 天 子 ， 而 未 尚 同 乎 天 者 ， 则 天 蔷 将 猫 未 止 也 o Be 
AER ERAR > SERINE AIRE > TRANG” > WNBA R 
SORE > RUE > BERMEA WREKE > MU aT PAZ 
AR fe [AIR o HT BE > WRAZ TMAR ST 
f ^ DGKBELCK RZURI BRU RE ZH S BURKE ZR > H 
FUE > RAER > URAR I o FER AHL, » ERRAR 
BUTS UR > RERNE ^ FEEEÜE RS RIUIR HE ee > ARRAS AE 
KARERE ^ BRAS P DARASI >» 居 不 不 敢 傅 慢 。 日 


13. Added by WYJ — see his note 32, p. 126. 

14. Added following WYJ — see his note 34, p. 126. 

15. This is WYJ's version of this sentence which is characterised by the emendation of X 
to 天 下 at the start and 上 to 尚 as the tenth character — see his notes 36-38, p. 126. 

16. #4 is read for ZA. 

17. There is wide acceptance of the addition of these five characters here — see, for 
example, WYJ and Z&Q. 


12. Exalting Unity II 105 


12.7 


unity with the Son of Heaven, saying: 'In general, all the many 
people of the state should exalt unity with the Son of Heaven and 
not dare to collude with those below. What the Son of Heaven 
approves of, they must also approve of. What the Son of Heaven 
condemns, they must also condemn. They should cast aside 
their own bad words and learn from the good words of the Son 
of Heaven. They should cast aside their own bad actions and 
learn from the good actions of the Son of Heaven. The Son of 
Heaven is certainly the world's most benevolent man. If you bring 
the many people of the world to take the Son of Heaven as a 
model, how can it be said that the world is not well ordered?’ And 
what do you think was the cause of the Son of Heaven bringing 
order to the world? I say, it was only his being able to unify the 
principles of the world. This is how the world becomes well 
ordered." 


“If the world exalts unity with the Son of Heaven, but does not yet 
exalt unity with Heaven, then Heaven's calamities still will not 
stop. Therefore, it is right to expect Heaven to send down cold and 
heat without moderation, to [send down] snow, frost, rain and dew 
out of season, [so] the five grains will not ripen, the six animals 
will not flourish, and pestilence and plague will occur, as will 
whirlwinds and flooding rains. And these will be unceasing and 
extreme. These are the punishments brought down by Heaven 
with the intention of punishing the people below who do not exalt 
unity with Heaven. Thus it was that in ancient times the sage kings 
had a clear understanding of what Heaven and ghosts wished for 
and avoided what Heaven and ghosts detested. So they sought to 
promote the world's benefits and eliminate the world's harms. 
This is why they led the ten thousand people of the world by 
fasting and bathing, and purifying the sweet wine and millet to 
offer sacrifice to Heaven and the ghosts. And in their serving of 
ghosts and spirits, they dared not have sweet wine and millet that 
were not clean and pure. They dared not have sacrificial animals 
that were not sleek and fat; they dared not have jade tablets and 
silk offerings that did not conform to standard measurements; and 
in the spring and autumn sacrifices, they dared not miss the proper 
time. In hearing lawsuits, they did not dare to be unfair; in 
distributing wealth, they did not dare to be inequitable; and, in 
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其 为 正 长 若 此 ， 是 故 上 者 天 鬼 有 厚 乎 其 为 政 长 也 ， 下 者 万 民有 便 
利平 其 为 政 长 也 。 天 鬼 之 所 深厚 而 能 强 从 事 硕 ， 则 天 鬼 之 福 可 得 
也 。 万 民 之 所 便利 而 能 强 从 事 看 ， 则 万 民 之 新 可 得 也 。 其 航 政 若 
此 ， 是 以 谋事 得 ， 举 事 成 ， 入 守 固 ， 出 诛 腾 者 ， 何故 之 以 也 ?日 


Mozi 


ME Cri) '* EA [e] Z3 BC US. > MUS ERE EZ AIL | 


128 ”今天 下 之 人 日 


: [DSR KE CIERRA PL 而 天 


下 之 所 以 乱 者 ， 何 故 之 以 也 ?4 子 墨 子 日 : [ 方 今 之 时 之 以 “ 正 


长 ， 旧 本 与 古 者 界 儿 ， 壁 之 若 有 苗 之 五 刑 然 。 背 者 蛙 王 制 态 五 


刑 ， 以 治 天 下 


| XESUH BIZ 


TUR)» BABLAX TF 2 Akama E 


— 


哉 ? 用 刑 则 不 善 也 。 是 以 先王 之 书 《 昌 刑 》 之 道 日 : TR RT 


18. Added by WYJ and read as 能 一 see his note 62, p. 128. 
19. It is generally agreed that 以 here should be read as 为 . 
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their ordinary dwellings, they did not dare to be disrespectful. I 
say that their being administrative leaders like this was the reason 
Heaven and the ghosts above were beneficent towards them in 
their conduct of government, and the ten thousand people below 
were of benefit to them in their conduct of government. Since 
Heaven and ghosts were profoundly beneficent and they could be 
resolute in carrying out their business, then the blessings of 
Heaven and ghosts could be obtained. Since the ten thousand 
people were of benefit to them and they could be resolute in 
carrying out their business, then the love of the ten thousand 
people could be obtained. Their conducting government like this 
was why their plans were realised and the business they undertook 
was successful. In defence, they were secure. In attack, they were 
victorious. What was the reason for this? I say it was just that they 
were able to use exalting unity in the conduct of government. 
Therefore, in ancient times, the sage kings conducted government 
like this." 


Nowadays, the people of the world say: “At the present time, the 
government leaders of the world have still not abandoned the 
world but the world is in disorder. What is the reason for this?' 
Master Mo Zi says: “At the present time, those who are 
government leaders are fundamentally different from those of 
ancient times. It is like the case of the You Miao and their use 
of the ‘five punishments’.' In former times, the sage kings 
formulated the ‘five punishments’ for the purpose of bringing 
order to the world. When it came to the You Miao’s formulation 
of the ‘five punishments’, this brought disorder to the world. Does 
this mean, then, that the punishments [themselves] were not good? 
No, it means that the use of punishments was not good. This is 
why, in the words of the book of the former kings, the Lii Xing 
(Punishments of Lii), it is said: ‘The Miao people were not 
selective in their use of punishments. They just established the 


i. For the You Miao # fii see 99 note iv, p. 77. For the “five punishments” see 11.5, note 
9, p. 96. 
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HIR > MEERA ZI > EHE o JAC SDR > 不善 用 
WADA As A > AC IAN S ke ? AMURE o BANAR ° 
是 以 先王 之 书信 令 》 之 道 日 : f 叭 口 出 好 归 戎 。J 则 此 言 善 用 口 者 
出 好 ， 不 善 用 口 者 以 为 让 贼 完 式 。 则 此 党 口 不 善 哉 ? 用 口 则 不 善 
tH > BOA DA PT v M 


129 |[ 故 古 者 之 置 正 长 也 ， MUIR > SZAREeZae > mem 
之 有 网 也 ， 将 以 运 役 ” 天 下 淫 暴 ， 而 一 同 其 义 也 。 是 以 先王 之 书 
《 相 年 》 之 道 日 : [ 夫 建 国 设 都 ， 乃 作 后 王 君 公 ， 否 用 泰 也 ， 轻 大 夫 
师长 ， 否 用 佚 也 ， AERA KY o J” 则 此 语 古 者 上 帝 鬼 神 之 建设 


20. #84 is taken as 连 收 in accordance with the preceding chapter. 

2]. There are several issues with this apparent quotation as follows: (1) The title of the work 
is given as《 相 年 》. BY suggests it should be《 拒 年 》and many commentators agree. 
Z&Q have (E) as the title but there is no such chapter in the Documents. LYS has the 
following:“… 或 以 为 古代 逸 书 之 名 ， 或 以 为 傈 大 年 之 意 ， 是 说 前 悍 老 年 人 ， 也 可 
3H »" (ii) BY reads 轻 as fll. (iii) WHB takes “Hifi” as “AB ZR”. (iv) In the final 
clause, I have followed Z&Q in reading Jit as JI in the sense of 分 and “KI” as “K 
的 公平 之 道 ”. 
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sii 


five violent punishments and called them laws.” This is to say, 
then, that those who were skilled in the use of punishments used 
them to bring order to the people [whereas] those who were not 
skilled in the use of punishments conceived of the five violent 
[punishments]. Does this mean, then, that punishment itself was 
not good? No, it was the use of punishments that was not good. 
Therefore, they subsequently became the five violent punish- 
ments. This is why, in the words of the writings of the former 
kings, the Shu Ling, it is said: "The mouth may emit what is good 
or it may promote warfare." This is to say, then, that those who 
are skilled in the use of the mouth emit what is good [whereas] 
those who are not skilled in the use of the mouth use it to slander 
and incite enmity. Does this mean that the mouth itself is not 
good? No, it is the use of the mouth that is not good. Therefore, it 
is subsequently used to slander and incite enmity." 


“Thus, in ancient times, the establishment of government leaders 
was intended to bring order to the people. It may be compared to 
silk threads being gathered into a skein, or a fishing net having a 
main rope, in that they were used to draw together the depraved 
and cruel [people] of the world and cause them to have unity of 
principles. This is why the book of the former kings, the Xiang 
Nian, has this to say: “In the establishment of states and the setting 
up of cities, the creation of rulers, kings, princes and dukes was 
not so they could be proud. The appointment of ministers and 
officials was not so they could live in idleness. It was for the 
apportionment of responsibility for the peace of the world.’ This, 
then, states that in ancient times the Supreme Lord and the ghosts 
and spirits, in the setting up of states and cities, established 
political leaders not for the sake of giving them high rank or large 


ii. The text of the GA), which differs from that in the Mozi, is: “HRA JH @ > 制 以 
刑 ， 惟 作 五 虑 之 刑 ， 上 日 法 。”. Legge gives the following translation: “Among the 
people of Miao, they did not use the power of good, but the restraint of punishments . 
They made the five punishments engines of oppression, calling them the laws." — see 
LCC, vol. 3, p. 591. 

iii. The Shu Ling 术 令 is either a lost work, possibly a chapter of the (S41 , or, as SYR 
points out, a reference to the Yue Ming 说 命 chapter of that work which has a somewhat 
similar passage — see LCC, vol. 3, p. 256. 
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BAS VERE HARR > ERROR RTS ZL” > 将 以 
IA BS LAER E > BARA” > KEELE o BOA S ED A 
(BO ?* Ft o | 


1240 [ESKAZ IABIBCRI UE o BOA AEE > ARTA SLA > DÀ 


为 左右 ， 置 以 为 正 长 *Y。 民 知 上 置 正 长 之 非 正 以 治 民 也 ,是 以 组 
比 周 隐匿 ， 而 莫 肯 尚 同 其 上 ”*”。 是 故 上 下 不 同 闵 。 若 苟 上 下 不 同 
3& o 赏 多 不 足以 勒 善 ， 而 刑罚 不 足以 泪 暴 。 何 以 知 其 然 也 ?日 上 
MEDEA BPA > ARER > AAW RS HAZ o jE F 
Aa > EZ BUAAZCBIJE > BARSE > USAGE © HE 
E 使 得 上 之 赏 RED BE ! EERS A BCE RA > ARIE 
Ro AAWME RAZ o AE PARIS > EZR > AZT 
BE > HARR APIE ^ RAE TO EZ Bi > REEF ! 
ALM ABE AA ARER > RR EWS > MIRAE 


HE 


22. 


23. 


24. 
25. 


26. 


In this clause, WNS proposes the addition of Jif before f and $f is read as fH (e.g. 
Z&Q). 

I have followed WY J's text for this clause which in other texts reads “H ELA” — see 
his note 82, p. 132. 

Added by WYJ. 

In this sentence, the reading of fi (as Efi) follows LYS who glosses this as:“ 就 是 
ZU fS SERA °” Also, 4/5 is taken as 宗族 . WYJ has a somewhat different text 
which reads: “BUDA Z4 (ESE ARI > SC Vol EE > IZA ASAE” — see p. 120 and notes 
85-87, p. 133. 

In this sentence, it is generally agreed that IF following JË is superfluous. Z&Q's 
version of “ 比 周 隐匿 ”is“ 结 党 管 私 ， TECILER HE" which I have followed. 


12. Exalting Unity II 111 


12.10 


salaries, or to live in a state of wealth, opulence, licentiousness and 
ease, but so they could act for the ten thousand people, promoting 
benefit and eliminating harm. It was so they could enrich the poor 
and make numerous the few, bring peace where there was danger, 
and order where there was disorder. Thus, the way the ancient 
sage kings conducted government was like this." 


"Nowadays, kings, dukes and great officers who conduct 
government are the opposite of this. They surround themselves 
with flatterers and use kindred, fathers and elder brothers, old 
friends and acquaintances, making them their assistants and 
establishing them as government leaders. The people know that 
those above, in establishing government leaders, are not doing so 
for the purpose of bringing order to the people, which is why they 
all form cliques and deceive one another and are not willing to 
value unity with their superiors. This is why both above and below 
there is not unity of principles. If those above and below do not 
have unity of principles, then rewards and praise are not enough 
to encourage goodness, and punishments and penalties are not 
enough to put a stop to evil. How do I know this is so? I say that 
the ruler, in establishing and conducting the government in a 
country and in making leaders of government, claims that, if there 
are people who can be rewarded, he will reward them. If those 
above and below do not have unity of principles, then those the 
ruler rewards will be those the people condemn. But I say it is the 
people who live with them every day and it is by the people that 
they are condemned. Then, even if they are rewarded by the ruler, 
it will not be enough to encourage them. The ruler, in establishing 
and conducting the government in a country and creating leaders 
of government, claims that, if there are people who may be 
punished, he will punish them. But if above and below there is not 
unity of principles, then those the ruler punishes will be those the 
people praise. But I say it is the people who live with them every 
day and it is by the people that they are praised. Then, although 
they should receive punishment from the ruler, this will not 
be enough to stop them. If, in establishing and conducting 
government and creating leaders of the people, rewards and praise 
are not enough to encourage goodness and punishments and 
penalties do not stop evil, then is this not the same as I originally 
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AU s BILE BEAN SS PIE AO IERI RISE 1 车 有 正 长 
与 无 正 长 之 时 同 ， 旧 此 非 所 以 治 民 一 众 之 道 。] 


12.11 | 故 古 者 持 王 唯 而 审 以 尚 同 ， 以 为 正 长 ， 是 故 上 下 情 请 为 通 ”。 上 
有 隐 事 让利 ， 下 得 而 利之 ; ”下 有 蓄 怨 积 害 ， 上 得 而 除 之 。 是 以 
数 千 万 里 之 外 ， 有 为 善 者 ， 其 室 人 未 汤 知 ， WERE > KTI 
而 赏 之 。 数 干 万 里 之 外 ， 有 为 不 善 者 ， HS AGA ERM 
Ho RTM o EUER TZA RAR > ABATE 
暴 ， 上 日 天 子 之 视 划 也 神 。 先 王 之 言 日 : 『 非 神 也 ， 夫 唯 能 使 人 之 
耳目 助 己 视 匠 ， 使 人 之 吻 助 已 言谈 ， 使 人 之 心 助 已 思 契 ， 使 人 之 
股 肽 助 已 动作 。」 助 之 视 中 者 纵 ， 则 其 所 间 见 者 速 作 。 助 之 言 部 
AR > BERE Erro TEE 
FR « DZ A > DNL SSR UA e | 


[ 


1242 [KA ABA SITUS RO > HEA MRA > FERS > 


27. There is some variation in this clause. For example, WYJ has “mi IE E LNH” 
(note 96, p. 133) which I have followed in the translation. 

28. The translation of this sentence is based on LYS’s reading which includes taking 唯 而 
as 唯 能 and omitting 请 为 in the final clause as superfluous. WYJ omits # and 
provides detailed textual notes on this sentence — see id notes 97—99, p. 134. 

29. In this statement, I have followed SYR in equating “3” with “PERE” as in the similar 
phrase in Mozi 23. I have accepted Z&Q's overall Debit. 
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described a little earlier as the time when people ‘first came into 
existence and did not have government leaders’! If having 
government leaders is just the same as the time when there were 
no government leaders, this is not the way to bring order to the 
people and unity to the multitude.” 


“Therefore, the sage kings of ancient times, because they were 
able to carefully select people who exalted unity and make them 
leaders of government, [ensured that] the feelings of those above 
and below were in harmony. If those above had any matters that 
had not been planned or benefits that had not been initiated, those 
below learned of these and benefited them. If those below had any 
stored up resentments or accumulated harms, those above learned 
of these and eliminated them. So it was that, if there was someone 
who had done good several thousand or even ten thousand /i away, 
although family members were completely unaware of it and 
district and village had not heard of it at all, the Son of Heaven 
learned of it and rewarded him. And, if there was someone who 
had done evil several thousand or even ten thousand /i away, 
although family members were completely unaware of it and 
district and village had not heard of it at all, the Son of Heaven 
learned of it and punished him. Thus the people of the world were 
all fearful, agitated and awe-struck, and did not dare act in a 
depraved or evil manner, saying that the Son of Heaven’s sight 
and hearing were those of a god. [But] the former kings’ words 
said: ‘He is not a god. It is only that he is able to use the ears and 
eyes of the people to help his own sight and hearing, to use the lips 
of the people to help his own speech, to use the minds of the 
people to help his own plans, and to use the limbs of the people to 
help his own actions.’ If those who help his sight and hearing are 
many, then what he hears and sees is far distant. If those who help 
his speech are many, then the comfort given by his wise words is 
far-reaching. If those who help his plans are many, then his 
schemes and devices are swiftly accomplished. If those who help 
him in his activities are many, then the matters he embarks upon 
will be swiftly brought to completion.” 


“The reason why the sages of ancient times brought their 
achievements to completion and passed their reputations down to 
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FIERE DA Mle] ABH o BW FCEZ HAD ZZ” A: [ 载 来 
SAM > SER BREE o J" 划 此 语 古 者 国君 诸侯 之 以 春秋 来 朝 聘 天 子 


E> ZRF CM BEMAR > AZIM > RAR o Hibs 
nF > ASR BURKS ZB © Gr) BL: REMER > NBR > aN 
Bins ARKE 。j 又 日 : [ARRAS ^ NA aR > ACE ， 
RARE o 17 BIGRE o HAMA MRM ERAS > BB 
BURY > EL > BEAR PETRE 不 失 有 罪 ， 则 此 
尚 同 之 功 也 。 


12.13 ”是 故 子 墨 子 日 : [今天 下 之 王公 大 人 士 君 子 ， 请 ? 将 欲 富 其 国家 ， 


众 其 人 民 ， 治 其 刑 政 ， 定 其 社 征 ， 当 若 尚 同 之 不 可 不 察 ， 此 之 本 
the | 


30. 
31. 


32. 


33. 


This Z is regarded as superfluous. 

The lines are the opening lines of Mao 7283 from the Odes — see Legge, vol. 5, p. 591 
for the rest of the poem and informative notes. The king in question is taken to be Cheng 
Wang IRE. Some texts have iif as the first character of the final line (e.g. WYJ). 
These are the third and fourth stanzas of Mao #163 — see Legge, (LCC, vol. 4, p. 250) 
whose translation is followed. The reference is thought to be to King Wen. 

请 is taken as wh following WNS (as elsewhere). 
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later generations was no other than that they were able to conduct 
their administration by means of exalting unity. This is why, in the 
writing of the former kings, the Zhou Song, there is the statement: 
*[The feudal lords] first came to see the Zhou king. It is said they 
sought from him the regulations.' This, then, tells of how, in 
ancient times, the rulers of states and the feudal lords came to the 
Son of Heaven's court in spring and autumn to pay their respects 
and to receive his strict instructions. They then returned to rule 
their states and implement these instructions and there was no-one 
who dared not comply. At that time there was originally no-one 
who dared disturb the Son of Heaven's instructions. The Odes 
says: ‘My horses are white and black-maned; the six reins look 
glossy. I gallop them and urge them on, everywhere seeking 
information and advice.’ It also says: ‘My horses are piebald; the 
six reins are like silk. I gallop them, and urge them on, everywhere 
seeking information and counsel’ so telling of these conditions. In 
ancient times, the rulers of states and the feudal lords, when they 
heard or saw something good or bad, all rode swiftly to inform the 
Son of Heaven. This is why rewards were appropriately given to 
the worthy and punishments appropriately inflicted on the bad. 
There was no killing the innocent nor was there letting off the 
guilty. This, then, was the good outcome of exalting unity." 


This is why Master Mo Zi said: “Nowadays, if kings, dukes, great 
officers, officers and gentlemen of the world sincerely wish to 
enrich their states, make their people numerous, bring order to 
their government, and establish their altars of soil and grain, then 
it is proper that they cannot do otherwise than examine exalting 
unity. This is the foundation." 
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言 日 : [ 知 者 之 事 ， 必 计 国 家 百姓 [之 ] 所 以 治 者 而 久之 ， 必 
REZ TABLA MOE Zo 然 计 国 家 百姓 之 所 以 治 者 何 
t? EZB (RIBUS ,不 得 下 之 情 则 乱 。 何 以 知 其 然 
也 ?上 之 为 政 ， 得 下 之 情 ， 则 是 明 於 民 之 善 非 也 。 若 芥 明 於 民 之 
善 非 也 ， 则 得 善人 而 赏 之 ， 得 景 人 而 罚 之 也 。 善 人 赏 而 暴 人 前 
则 国 必 治 。 上 之 声 政 也 ， 不 得 下 之 情 ， 则 是 不 明 於 民 之 善 非 
若 敬 不明 於 民 之 善 非 ， 旧 是 不 得 善人 而 赏 之 ， 不 得 暴 人 而 罚 之 。 
善人 不 赏 而 暴 人 不 罚 ， CRUE > BIEL © WCE CHI? 不 得 下 
之 情 , 而 不 可 ”不 察 者 也 。] 


wd 


> 


c 


o 


区 


吾 


1. There are three textual issues in this sentence, as follows: (i) 和 should be understood 
as #1. (ii) 之 should be supplied after 百姓 (ZCY). (iii) 辟 should be read as #. 

2. fiis supplied following SSX. 

3. YY has the following note on "Tfj HI": “而 不 可 ， 当 作 不 可 而 ， 猜 言 不 可 以 也 。” 
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Master Mo Zi spoke, saying: “The business of one who is wise 
must be to work out what it is that brings order to the ordinary 
people of the state and do it, and to work out what it is that brings 
disorder to the ordinary people of the state and avoid it. So how 
does he work out what it is that brings order to the ordinary people 
of the state? If the ruler, in carrying out government, understands 
the feelings (conditions) of those below him, then there is order, 
whereas, if he does not understand the feelings (conditions) of 
those below him, then there is disorder. How do I know this to be 
so? If the ruler, in carrying out government, understands the 
feelings (conditions) of those below him, this means he will have 
a clear understanding of what is good and bad among the people. 
If he has a clear understanding of what is good and bad among the 
people, then in this case he will recognise those who are good and 
reward them, and he will recognise those who are bad and punish 
them. If he rewards those who are good and punishes those who 
are bad, then the state will certainly be brought to order. 
[Conversely], if the ruler, in carrying out government, does not 
understand the feelings (conditions) of those below him, this 
means he will not have a clear understanding of what is good and 
bad among the people. If he does not have a clear understanding of 
what is good and bad among the people, then in this case he will 
not recognise those who are good and reward them, and he will not 
recognise those who are bad and punish them. If those who are 
good are not rewarded and those who are bad are not punished, 
and government is conducted like this, the state and its populace 
will certainly be in disorder. Therefore, a failure of rewards and 
punishments to accord with the feelings (conditions) of those 
below is a matter which must be examined.” 


i. LSL takes ‘if here in the sense of “til” (“conditions”). 
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13.2 然 计 得 下 之 情 将 奈何 可 ? 故 子 墨 子 日 : [ 唯 能 以 尚 同 一 义 为 政 ， 

然后 可 锋 。 何 以 知 尚 同 一 闵 之 可 而 为 政论 天 下 也 ? SAW AN BERS 

四 台 为 政之 说 乎 “。 古 者 ， 天 之 始 生 民 ， 未 有 正 长 也 ， 百 姓 为 

。 知 苟 百 姓 为 人 ， 是 一 人 一 义 ， 十 人 十 义 ， 百 人 百 义 ， 千 人 千 

: (EACH: BIER ag ^ ONAN AB T° UC 
eH > MIEAZH > URZAA > MAAS e| 


EUR PE ZMK PE ZR > ERRE > WARK o K 
FU IA ZR BAK T > RELIEF > WEASEL e SEM 
DAA Ah A ACA ACTU, > ENDERR o FPR LA 
Ti Fs Ae EAA OBE AH ^ ERREK AMZ SE oS 
ZEA TTA EAA RAE ^ A GET > vr E 28 BB 
长 家 君 '。 是 故 古 者 天 子 之 立 三 公 、 诸 侯 、 卿 之 宰 、 乡 长 家 君 ， 非 
特 富 贵 游 佚 而 择 之 也 ， 将 使 助 治 [ 乱 ) 刑 政 也 。 故 古 者 建国 设 


13.3 


4. WYJ proposes the following version of this sentence based in part on the comments of 
WYZ and YY:“ 胡 不 审 稽 古 之 始 为 政之 说 平 ” 一 see his note 14, p. 143. 

5. Following WHB, 人 here is read as 主 . 

6. SYR suggests emendation of 之 to 与 here and immediately following. 

7. WHB has this note on “KE”: “PK E > 他 的 封 邑 及 其 政权 组 织 
称 家 ， 其 封地 之 总 管 称 为 家 君 

8. 天 is taken to be superfluous Rane SYR. 
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In this case, how will the feelings (conditions) of those below be 
determined and recognised? On this point, Master Mo Zi said: “It 
is only possible through carrying out government by exalting 
unity under a single principle. After this, it is possible. How do I 
know that exalting unity under a single principle is possible and 
can be used to govern the world? How else than by examining the 
way government was conducted when it first came into existence. 
In ancient times, when Heaven first gave rise to people, there were 
not yet leaders of government and each person was his own 
master. If each person was his own master, then for one person 
there was one principle, for ten people ten principles, for a 
hundred people a hundred principles, for a thousand people a 
thousand principles, and so on up to the point where the great 
number of people could not be counted. At this time, then, what 
were termed principles also could not be counted. This meant that 
everyone affirmed their own principles and denied the principles 
of others, with the result that what was weighty was contentious 
and what was trivial was [also] contentious." 


“This resulted in the world's desire to unify the principles of the 
world, so there was the selection of one who was worthy, and he 
was established as the Son of Heaven. Because the Son of Heaven 
knew that his strength alone was not sufficient to bring order to the 
world, he selected his deputies and established them as the “Three 
Dukes'. The *Three Dukes' also knew that their strength alone 
was not sufficient to assist the Son of Heaven, so they divided the 
state and established the feudal lords. The feudal lords also knew 
that their strength alone was not sufficient to bring order to the 
territory within their four boundaries, so they selected assistants 
and established them as ministers and stewards. The ministers and 
stewards also knew that their strength alone was not sufficient to 
assist their ruler, so they selected assistants and established them 
as district heads and regional chiefs (clan princes). The reason 
why, in ancient times, the Son of Heaven established the ‘Three 
Dukes’, the feudal lords, ministers and stewards, district heads and 
regional chiefs was not especially to select them for riches and 
honour, leisure and ease, but to help in bringing order to 
government. Thus, in ancient times, states were created and cities 
built, and rulers, kings, princes and dukes were established, and 
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都 ， 力 立 后 王 君 公 ， 奉 以 卿 士 师 长 ， 此 非 欲 用 说 也 ， ERT (SE By 
RHE, o | 


134 。 [ 今 此 何 专 人 上 而 不 能 治 其 下 ， 和 为 人 下 而 不 能 事 其 上 ? 则 是 上 下 


相 贼 也 。 何 故 以 然 ? 划 闵 不 同 也 。 若 苟 闵 不 同 者 有 和 党， 上 以 若 人 
为 善 ， 将 赏 之 ，[ 百 姓 不 刑 ， 将 毁 之 。]” 若 人 唯 使 得 上 之 赏 ; 而 
辟 百 姓 之 毁 ， 是 以 为 善 者 ， 必 未 可 使 盘 ， 见 有 和 党 也 。 上 以 若 人 声 
暴 ， 将 蜀 之 ，[ 百 姓 姓 付 ， 将 举 之 。] "” 若 人 唯 使 得 上 之 蜀 ， 而 怀 
百姓 之 忌 ， 是 以 为 暴 者 ， 必 未 可 使 诅 ， 见 有 出 也 。 故 计 上 之 营 
蓓 ， 不 足以 各 善 ， 计 其 毁 蜀 ， 不 足以 诅 暴 。 此 何故 以 然 ? 则 义 不 
同 也 。] 


13.5 ”然则 欲 同一 天 下 之 义 ， 将 奈何 可 ? 故 子 黑子 言 日 : [ 然 胡 不 赏 使 


REMARK > 发 害 布 令 其 家 H: [车 见 爱 利家 者 ， 必 以 告 ， 
若 见 患 贼 家 者 ， 亦 必 以 告 。 若 见 爱 利家 以 告 ， 亦 猎 爱 利家 者 也 > 
ERA Z > AINE ; a AA WE > DNA 
th > EARS ABRUJEZ o WM BA CA > REA 
EZER > WARS BUSH > 不善 言 之 ， 家 君 得 善人 而 赏 


10. 
11. 


These seven characters are added by WYJ (note 30, p. 145) but not included in the 
translation. 

As for note 9 above — see WYJ, note 35, p. 145. 

Later commentators generally accept WNS's emendation of the initial part of this 
statement which depends on taking 党 as &$ and omitting the three characters fi ZCfi 
to read as follows: “WH AN al FA ZUR SEXUS HAEC oom 
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appointed ministers and masters. This was not to make them 
happy, but to divide [the responsibility] and use their help in 
bringing an enlightened order to the world.” 


“At the present time, why is it that there are superiors but they are 
not able to bring order to those below, and there are inferiors but 
they are not able to serve those above? Because there is mutual 
harm between superiors and inferiors. Why is this so? Because 
principles are not uniform. If principles are not uniform, there are 
factions. For example, if those above consider someone to be good 
they will reward him. If, although this person gets a reward from 
above, he nevertheless cannot escape vilification by the common 
people, his doing of good is certainly not encouraged by there 
being rewards. [Conversely], if those above consider someone to 
be bad they will punish him. If, although this person is punished 
by those above, he nonetheless is comforted by the praise of the 
common people, his being bad certainly cannot be prevented by 
there being punishment. So it is determined that rewards and 
praise from those above are not enough to encourage goodness, 
and censure and punishment are not enough to prevent evil. What 
is the reason for this being so? It is because principles are not 
unified.” 


So, then, if we wish to unify the principles of the world, how can 
it be done? Thus Master Mo Zi spoke, saying: “Why not try 
getting the leaders of houses to issue a proclamation to their 
families saying, ‘if you see someone who loves and benefits the 
family, you must make it known. If you see someone who hates 
and harms the family, you also must make it known. If you inform 
about someone who loves and benefits the family, this too is like 
loving and benefiting the family. If those above learn of this, they 
will reward the person. If the multitude hear of this, they will 
praise the person. If you do not inform about someone who hates 
and harms the family, this too is like hating and harming the 
family. If those above learn of this, they will punish the person. If 
the multitude hear of this, they will condemn the person.’ And it 
is the case that all the members of the family will wish to obtain 
the rewards and praise of their superiors and avoid their censure 
and punishment. Thus, if what is good is spoken about and what is 
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13.6 [ARC PCIE AB? 则 未 也 。 国 之 为 家 数 也 其 多 ， 此 
皆 是 其 家 ， 而 非 人 之 家 ， 是 以 厚 者 有 乱 ， 而 薄 者 有 好。 故 又 使 家 
君 恕 其 家 之 义 ， 以 尚 同 於 国君 。 国 君 亦 为 发 惠 布 令 於 国之 办 ， 
日 : [ 若 见 爱 利 国 者 ， 必 以 告 。 若 见 恶 左 国 者 ， 亦 必 以 告 。 若 网 
SAU a > IMME RBA LAA > AHIS ; 若 
FASES DATE o DEE a tH, LZ AA TEL A JE 
之 。j 是 以 疡 若 国 之 人 ， 丝 欲 得 其 长 上 之 站 器 S MB e EV 
民 见 善 者 言 之 ， 见 不 善 者 言 之 ， 国君 得 善人 而 赏 之 ， 得 暴 人 而 罚 
之 。 善 人 申 而 暴 人 罚 ， 则 国 必 治 全。 然 计 若 国 之 所 以 治 者 何 也 ? 
唯 能 以 尚 同一 义 为 政 故 也 。j 
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not good is spoken about, the family chief will learn of the good 
people and reward them, and will learn of the bad people and 
punish them. If the good people are rewarded and the bad people 
are punished, then the family will certainly be well ordered. So 
what is it that determines that a family is well ordered? It is 
nothing more than being able to exalt unity of principles as a basis 
for administration.” 


“Now if families are already well ordered, does this mean that the 
way of ordering the state is already complete? It does not. A state 
comprises a very great number of families, and, if all consider 
their own family to be right and the families of others to be wrong, 
this means that among the grand there is disorder and among the 
petty there is contention. Therefore, it should also be the case that 
the family chiefs unify the principles of their own families and 
bring them into accord with the ruler of the state. The ruler of the 
state should also issue a proclamation to all its people saying, ‘if 
you see someone who loves and benefits the state, you must make 
it known. If you see someone who hates and harms the state, you 
also must make it known. If you inform about someone who loves 
and benefits the state, this too is like loving and benefiting the 
state. If those above learn of it, they will reward the person. If the 
masses hear about it, they will praise the person. If you see 
someone who hates and harms the state and do not inform about it, 
this too is like hating and harming the state. If those above learn of 
it, they will punish the person. If the masses hear about it, they will 
condemn the person.’ And it is the case that everywhere the people 
of the state all wish to get the rewards and praise of their leaders 
and avoid their censure and punishment. This is why, if the people 
see someone who is good, they will speak of it, and, if they see 
someone who is not good, they will speak of it, so the ruler of 
the state will learn of the good people and reward them, and will 
learn of the bad people and punish them. If the good people are 
rewarded and the bad people are punished, then the state will 
certainly be well ordered. So what is it that determines that a state 
is well ordered? It is nothing more than being able to exalt unity of 
principles as a basis for administration.” 
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多 ， 此 皆 是 其 国 ， 而 非 人 之 国 ， 是 以 厚 者 有 战 ， 而 薄 者 有 对 。 故 
ERRE” 其 国之 义 ， 以 尚 同 於 天 子 。 天 子 亦 为 发 宫 布 令 讼 天 
下 之 只 Bc [ 若 见 爱 利 天 下 者 ， 必 以 告 ， 知 见 恶 臧 天 下 者 ， 亦 
[ 必 ] ”以 告 。 若 见 爱 利 天 下 以 告 者 ， 亦 猜 爱 利 天 下 者 也 ， 上 得 则 
赏 之， 办 间 则 浴 之 。 若 见 恶 贼 天 下 不 以 告 者 ， 亦 狂 恶 贼 天 下 者 
th > EA ARIS > MEIRIZES o LAWMAKER CA RBS 
EZER > WHERE o AURERE Z" o (DP 天子 得 善 
AMEZ > RAMAL > BAAMBAR KAPERE o Rat 
天 下 之 所 以 治 者 何 也 ? 唯 而 * 以 尚 同一 闵 为 政 故 也 。j 


138 。”「 天 下 既 已 治 ， 天 子 又 总 天 下 之 义 ， 以 尚 同 於 天 。 故 当 尚 同 之 声 


说 也 ， 尚 用 之 天 子 ”， 可 以 治 天 下 人 矣 。 中 用 之 诸侯 ,可 而 ” 治 其 
BIS oN AZARAE > 可 而 治 其 家 矣 。 是 故 大 用 之 ， 治 天 下 [而] 
不 完 ， 小 用 之 ， 治 家 而 不 模 者 ， 若 道 之 谓 也 。]” 
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13: 
14. 


15. 
16. 
17. 


18. 
19. 
20. 


Commentators are agreed on reading 7€ here as 总 in conformity with the previous 
paragraph. 

Added following WYJ. 

WYJ proposes the expansion of this sentence to read: “是 以 见 善 者 善之 ， 见 不 善 者 告 
Z °” with the second ¥ being read as 告 一 see his note 67, p. 148. 

Added following WYJ. 

Following BY, 而 is taken as 能 . 

I have followed LYS and Z&Q in reading this clause as: “EFA Zi KF”. For textual 
variations see WYJ, note 73, p. 149. 

Here and in the following sentence, 而 is taken as 以 . 

Added by WYJ. 

Two points in this sentence, both following WNS and generally agreed upon, are the 
reading of 3E as 不 满 and 横 as 753€. 
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"Now, if the states are already well ordered, does this mean that 
the way of ordering the world is already complete? It does not. 
The world comprises a great number of states, and all consider 
their own state to be right and the states of others to be wrong. This 
means that among the grand there is warfare and among the petty 
there is contention. Therefore, it should also be the case that the 
rulers of states unify the principles of their own states and exalt 
unity with the Son of Heaven. The Son of Heaven should also 
issue a proclamation to all the people of the world saying, *if you 
see someone who loves and benefits the world, you must make it 
known. If you see someone who hates and harms the world, you 
must also make it known. If you inform about someone who loves 
and benefits the world, this too is like loving and benefiting the 
world. If those above learn of it, they will reward the person. If the 
masses hear about it, they will praise the person. If you see 
someone who hates and harms the world and do not inform about 
it, this too is like hating and harming the world. If those above 
learn of it, they will punish the person. If the masses hear about it, 
they will condemn the person.’ And it is the case that everywhere 
the people of the world all wish to get the rewards and praise of 
their leaders and avoid their censure and punishment. This means 
that, if they see someone who is good or someone who is bad, they 
make it known. If the Son of Heaven learns of the good people and 
rewards them, and learns of the bad people and punishes them so 
the good people are rewarded and the bad people are punished, 
then the world will certainly be well ordered. So what is it that 
determines that the world is well ordered? It is nothing more 
than being able to exalt unity of principles as the basis of 
administration." 


“If the world is already well ordered, it means that the Son of 
Heaven has also unified the principles of the world through 
exalting unity with Heaven. Thus it is right that exalting unity is 
taken to be a principle. When used on the highest scale by the Son 
of Heaven, it can bring order to the world. When used on a 
moderate scale by feudal lords, it can bring order to their states. 
When used on a small scale by family chiefs, it can bring order to 
their families. This means that, if it is used on a large scale, it 
brings order to the world and is not deficient, whilst if it is used on 


126 


139 HKAIAKFZ 


Mozi 


可 


若 治 一 家 ， 使 天 下 之 民 若 使 一 夫 。 意 独子 墨 子 有 
此 ， 而 先王 无 此 其 有 那 ?” 则 亦 然 也 。 再 王 皆 以 尚 同 为 政 ， 故 天 
下 治 。 何 以 知 其 然 也 ? Ze > KOZAK? B: [小 人 
RAISE REE o SEES » 17 此 言 见 淫 辟 不 以 告 者 ， 其 罪 亦 
PATE ME TE o 


1340 MaZBERK Th: Rae” > 以 自 左右 羽翼 者 皆 良 ， 外 为 


之 人 ， 助 之 视 芒 者 众 。” 故 与 人 谋事 ， 先 人 得 之 ; 与 人 举 事 ， 先 
ARZ > TEREST > BAZ > MEE TRESS > WORT © TH 
SAR E: [一 目 之 视 也 ， 不 若 二 目 之 视 也 ; 一 耳 之 匠 也 ， 
po ; ”一 手 之 操 也 ， OF ZB o J MERE LE ER 

TEE. > WRAL o WOH BECIAK TFE ; 千里 之 外 有 里 人 
Bo HOMES APACE SECERHRIECT FHSAA 
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21. 
22. 


23. 
24. 


25. 
26. 


27. 


LYS suggests that “WEHA FR” should read “fA ICI". 

There is no chapter entitled X" in the currently available text of the (S4). In the 
"838" chapter there is the phrase: *BE3ETESJ" and in another part of the same chapter 
there is consideration of Z&, 淫 and 15 (see LCC, vol. 3, p. 287 and p. 295 respectively). 
On “ 差 论 ” WNS has: “Zim o PEt o” 

There is variation in the interpretation of this sentence. I have followed WHB’s 
rearrangement which is:“ 其 所 差 论 ， 以 自 为 左右 羽 辟 者 ， 皆 良 维 之 人 。”Other 
versions, influenced particularly by ZCY, take there to be a reference to both assistants 
at court and those in far places — see, for example, LSL. 

WHB suggests 身 should be emended to Ki. 
SYR proposes that 视 and 3 should, in the second instance of each, be read as fff and 
HA respectively. 

内 is taken as 外 here following WYJ's text and note 91, p. 152. 
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a small scale, it brings order to one state or one family and is not 
filled up. This is why it is spoken of as the Way." 


Therefore, it is said that bringing order to the states of the world 
is like bringing order to a single family. Making use of the 
people of the world is like making use of one person. Could it be 
thought that Master Mo Zi alone had this [principle] and that 
the former kings did not have this which he had? No, they were 
also like this. The sage kings all used exalting unity in governing, 
therefore the world was brought to order. How do we know this 
was so? It is in the writings of the former kings. The words of the 
Great Oath are like this, saying: “If a petty man sees or hears of 
something villainous or wicked and does not speak, he displays 
an equivalent fault." This is like saying that, if someone sees 
something depraved and perverse and does not inform about it, 
his fault is also like that of the one who is depraved and 
perverse. 


Therefore, in the case of the sage kings of ancient times who 
governed the world, those whom they selected to be their aides 
and assistants were all men of outstanding ability. And those 
without who helped them to see and hear were numerous. 
Therefore, when they made plans for people, they realised them 
before others would have, and, when they managed affairs for 
people, they brought them to completion before others would 
have. Praise for their fine reputation was heard before that for 
others. Only because they put their trust in the people in 
conducting affairs did they enjoy benefits like this. In ancient 
times, there was this saying: ‘Seeing with one eye is not like 
seeing with two eyes. Hearing with one ear is not like hearing with 
two ears. Grasping something with one hand is not like the 
strength of two hands.' And it was only because they were able to 
put their trust in the people in conducting affairs that they enjoyed 
benefits like this. This is why, when the ancient sage kings 
governed the world, if there was a worthy man more than a 
thousand li away, while the people of his district and village had 
not yet all heard of him or seen him, the sage kings learned of him 
and rewarded him. And, if there was an evil man more than a 
thousand li away, while the people of his district and village had 
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13.11 是 故 子 墨 子 日 : [ 凡 使 民 尚 同 者 ， 爱 民 不 疾 2”， 民 和 无 可 使 ， 日 必 疾 


爱 而 使 之 ， 致 信 而 持 之 ， 富 贵 以 道 ” 其 前 ， 明 出 以 率 其 后 。 为 政 
若 此 ， 唯 ”和 欲 手 与 我 同 ， 将 不 可 得 也 。| 


1342. JÉE FTH : [今天 下 王公 大 人 士 君子 ， 中 情 ” 将 欲 为 仁义 ， 求 
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28. 
29. 


30. 
31. 
32. 
33. 


On HEH LSL has this note: “MEG: : 语 助词 。 无 意义 。” 

Modern commentators equate JX with 77. Z&Q have the following note: JX : < RÆ 
Fk 尊 师 篇 》, 高 主 云 :“ 疾 ; 力也。” 

Taken as 引导 (e.g. LYS). 

There is general agreement that 唯 should be read as $f. 

I have followed LSL in reading 中 as 内 心 and 情 as i. 

Added following WYJ — see his note 107, p. 153. 
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not yet all heard of him or seen him, the sage kings learned of 
him and punished him. Was this because the sage kings were 
particularly sharp of hearing and keen of sight? How can one 
person look and see what is more than a thousand /i away, or listen 
and hear what is more than a thousand /i away! The sage kings did 
not go themselves to look; they did not go themselves to listen. 
Nevertheless, they made it so that the robbers and bandits of the 
world, although they might travel all over the world, could find no 
place of refuge. How was this so? It was because they took 
exalting unity to be the perfection of government. 


This is why Master Mo Zi said: “If anyone directs the people to 
exalt unity but does not love the people deeply, he will find that the 
people cannot be directed. It is said that one must deeply love the 
people to direct them, that one must have trust in them to control 
them. One must lead them with riches and honour from the front, and 
pursue them with clearly understood punishments from behind. If I 
were to conduct government like this, even if I wished there not to be 
unity with me, I would not be able to achieve this.” 


This is why Master Mo Zi said: “If, now, the kings, dukes, great 
officers, officers and gentlemen of the world sincerely wish to 
become benevolent and righteous, and seek to be superior officers, 
and, if above, they wish to be in accord with the Way of the sage 
kings and, below, they wish to benefit the ordinary people of the 
state, then they must recognise the validity of the concept of 
exalting unity and must look upon this as the foundation of 
government and the essential element of bringing order to a 
state.” 
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之 所 自 起 ， 则 不 能 治 。 璧 之 如 医 之 攻 人 之 疾 者 然 ， 必 知 疾 之 所 
自 起 ， 看 能 攻 之 。 不 知 疾 之 所 自 起 ， 则 弗 能 攻 。 治 各 者 何 独 不 
然 ? 必 知 读 之 所 自 起 ;看 能 治之 。 不 知 天 之 所 自 起 ， RIRE e 


起 ? 起 不 相爱 。 臣 子 之 不 孝 君 父 ， 所 谓 乱 也 。 子 自爱 不 爱 父 ， 
BC 遍 父 而 自 利 。 弟 自爱 不 爱 兄 ， 故 旷 兄 而 自 利 。 臣 自爱 不 爱 
君 ， 故 遍 君 而 自 利 。 此 所 谓 庆 也 。 趴 父 之 不 慈 * 子 ， 兄 之 不 慈 
Oh > 春之 不 慈 臣 ， 此 亦 天 下 之 所 谓 庆 也 ”。 父 自爱 也 不 爱 子 ， 故 遍 
子 而 自 利 。 兄 自爱 也 不 爱 弟 ， 故 遍 弟 自 利 。 君 自爱 也 不 爱 臣 ， 故 


Un od UN 


I have adopted the usual translation of 4522 in the Mozi as “universal love", although 
neither component of the term is entirely satisfactory. An alternative is "impartial 
caring" as used, for example, by PJI but that is also unsatisfactory. The matter is 
discussed in the Introduction. The essential point is that all people should be loved 
equally without gradations according, for example, to family relationship as advocated 
by the Confucians. MBJ has: "Urs ak 2e > HAVA EB APIS A nos > az ER] 
不 要 存在 血缘 与 等 级 差别 的 观念 。”(p. 69) 

Here, and in its two subsequent uses, # is read as Hl] or 73 (e.g. WYZ). 

W, also used here three times, is taken as equivalent to i8. 

There is general acceptance of SYR's reading of # as ‘ or iX. 

The Yi Lin 意 林 has K in place of 故 . Although the former probably gives a better 
reading, the latter is retained. 

I have presumed a distinction is being made between Æ and 24. The latter can be 


specifically used in relation to parental love. 
The interpretation of this sentence depends on the reading of fifi. I have taken it as 即使 
following MZQY. 
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14.4  Asage who takes the ordering of the world as his business must 
know what disorder arises from, and then he can bring order to it. 
If he does not know what disorder arises from, then he is not able 
to bring about order. It is, for example, like a doctor treating a 
person's illness. He must know what the illness arises from, and 
then he is able to treat it. If he does not know what the illness 
arises from, then he is not able to treat it. How can bringing order 
to disorder be the only thing not like this? One must know the 
source of the disorder, and then one is able to bring about order. If 
one does not know the source of the disorder, then one is not able 
to bring about order. 


14.2  Asage,in taking the ordering of the world to be his business, must 
examine what disorder arises from. In his attempts, what does he 
discover disorder to arise from? It arises from lack of mutual love. 
Ministers and sons not being filial towards rulers and fathers is 
what is spoken of as disorder. If a son loves himself and does not 
love his father, then he disadvantages the father and benefits 
himself. If a younger brother loves himself and does not love his 
older brother, then he disadvantages the older brother and benefits 
himself. If a minister loves himself and does not love his prince, 
then he disadvantages the prince and benefits himself. This is what 
is spoken of as disorder. Even if a father does not feel affection for 
his son, or an older brother does not feel affection for his younger 
brother, or a prince does not feel affection for his minister, this is 
also what is spoken of as disorder in the world. When a father 
loves himself but does not love his son, then he disadvantages the 
son and benefits himself. When an older brother loves himself but 


i. In this and the following two instances, the distinction is between J&j and 利 rather 
than the more usual Mohist distinction between # and 利 . I have rendered JE; as 


“disadvantage”, reserving “harm” for =. 
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之 衣物 具 此 而 已 侨 。 察 此 何 自 起 ? 皆 起 不 相爱 。 


AEF? 视 弟 子 与 臣 若 其 身 ， 恶 施 
” 猜 有 盗贼 乎 ? 故 ” 视 人 之 室 若 其 室 ， 
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Ko APRA FP 视 人 家 若 其 家 ， 谁 瑟 ? 视 人 国 若 其 国 ， 
谁 攻 ? 故 大 夫 之 相 悉 家 ， 诸 修之 相 攻 国 者 亡 有 。 大 使 天 下 兼 相 


Modern editors follow WN 
身 is added here following 


. SYR suggests that 物 should be understood as 5&. 
. Z&Q glosses the phrase “F 
. See WYJ (note 16, p. 157) 

. See WYJ for a slightly different version of this sentence and his detailed note on it 


S in regarding 其 as superfluous here. 
YY. 


lint 


AH” in its first use here as:“ 全 部 相亲 相爱 ”. 
on the restoration of the preceding 14 characters. 


(note 17, p. 157). The version given follows LSL and Z&Q and takes T- as 无 or 没 . 


in the translation. 


. Š% should be omitted here according to SYR. 
. WYJ reverses the order of 1 


È and 4 and reads the latter as X. This has been followed 
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does not love his younger brother, then he disadvantages the 
younger brother and benefits himself. When a ruler loves himself 
but does not love his minister, then he disadvantages the minister 
and benefits himself. How is this? In all cases it arises through 
lack of mutual love. Even if we come to those who are thieves and 
robbers in the world the same applies insofar as they love their 
own household but do not love the households of others. 
Therefore, they plunder other households in order to benefit their 
own households. A robber loves himself but not others. Therefore 
he robs others in order to benefit himself. How is this? In all cases 
it arises through want of mutual love. Even if we come to the 
disorder that great officers bring to each other's houses and the 
attacks made by the feudal lords on each other's states, it is also 
the case. Great officers each love their own house but do not love 
other houses, therefore they bring disorder to other houses in order 
to benefit their own house. Feudal lords each love their own state 
but do not love other states. Therefore, they attack other states in 
order to benefit their own state. Disorder in the world is entirely 
this and nothing else. If we examine this, from what source does 
it arise? In all cases it is due to lack of mutual love. 


If there were universal mutual love in the world, with the love of 
others being like the love of oneself, would there still be anyone 
who was not filial? If one were to regard father, older brother and 
ruler like oneself, how could one not be filial [towards them]? 
Would there still be anyone who did not feel affection? If one were 
to regard younger brother, son or minister like oneself, how could 
one not love [them]? Therefore, there would be no-one who was 
not filial or not loving. Would there still be thieves and robbers? If 
there were regard for the houses of others like one's own house, 
who would steal? If there were regard for the persons of others like 
one's own person, who would rob? Therefore, thieves and robbers 
would also disappear. Would there still be great officers who 
brought disorder to each other's houses or feudal lords who 
attacked each other's states? If there were regard for the houses of 
others like one's own house, who would bring disorder? If there 
were regard for the states of others like one's own state, who 
would attack? Therefore, there would be no instances of great 
officers bringing disorder to each other's houses or of feudal lords 
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SE > GLB HC ^ REMAN AAPL > AREA > BERTHA 
24° BUCH RA o MOE ADIAK TARA > ES RAE 
SE? CK PARA SE AUT > SOHAL © SCEAR T EH AAT AN 
爱人 | 者 ， 此 也 。 
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attacking each other's states. If the world had universal mutual 
love, then states would not attack each other, houses would not 
bring disorder to each other, there would be no thieves and 
robbers, and rulers, ministers, fathers and sons could all be filial 
and loving. In this way, then, there would be order in the world. 
Therefore, how can sages who make it their business to bring 
order to the world do otherwise than prohibit hatred and encourage 
love? So if there is universal mutual love in the world, then there 
is order [whereas], if there is exchange of mutual hatred, then 
there is disorder. The reason why Master Mo Zi said: “One cannot 
but encourage the love of others" is this. 
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15: 兼 爱 中 


151 FEPRA : [ 仁 人 之 所 以 为 事 者 ， 必 办 天 下 之 利 ， 除 去 天 下 之 

害 ， 以 此 为 事 者 也 。」] 然 则 天 下 之 利 何 也 ? 天 下 之 害 何 也 ? TA 
FRA: [ 今 若 国之 与 国之 相 攻 ， 家 之 与 家 之 相 自 ， 人 之 与 人 之 
HR BEDERE TERZ > MPN o MWER FEE 
tH o | 


Ri 


152 PRAISE MAT HER ?! DANA SEE AB 2 7 TT 6E: [以 不 相 
Ak PETS MSE > AEA ZB EURE SEI BD Be 
AZ Bo SKE MBH > MREAZLR > WAM 
以 算 人 之 家 。 今 人 独 知 爱 其 身 ， 不 爱人 之 身 ， 是 以 不 情 举 其 身 以 
贼人 之 身 。 是 故 诸侯 不 相爱 上 则 必 野 战 。 家 主 不 相爱 则 必 相 算 ， 人 
与 人 不 相爱 则 必 相 贼 ， 君 臣 不 相爱 则 不 囊 忠 ， 父 子 不 相爱 则 不 慈 
孝 ， 兄 弟 不 相爱 则 不 和 调 。 天 下 之 人 皆 不 相爱 ， 强 必 执 弱 ，[ 只 


WE 


1. In the reading of this sentence, Y Y's proposals, which are & for € and 何以 生 for fif 
用 生 , are followed. 

2. According to YY, this question should read *PATH2E ÆJ ? ”, the interlocutor taking 
the opposite position to Mo Zi. 

3. Modern editors (e.g. LYS, LSL, Z&Q) include a note equating “AE” with “不怕”. 

4. LYS has the following note on AE: “AE: 有 采 邑 的 官员 ， 采 邑 是 古代 的 封地 。” 
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152 


15: Universal Love II 


Master Mo Zi spoke, saying: "The way in which the benevolent 
man conducts affairs must be to promote the world's benefit and 
eliminate the world's harm. It is in this way he conducts affairs." 
If this is so, then what is the world's benefit? What is the world's 
harm? 


Master Mo Zi said: “Now if states attack each other, if houses 
usurp each other, if people harm each other, if there is not kindness 
and loyalty between rulers and ministers, if there is not love and 
filiality between fathers and sons, if there is not concord and 
harmony between older and younger brothers, then this is harmful 
to the world." 


If this is so, then how can we not examine from what this harm 
arises? Does it not arise through mutual love? Master Mo Zi 
spoke, saying: "It arises through /ack of mutual love. Nowadays, 
feudal lords know only to love their own states and not to love the 
states of others, so they have no qualms about mobilising their 
own state to attack another's state. Nowadays, heads of houses 
know only to love their own house and not to love the houses of 
others, so they have no qualms about promoting their own house 
and usurping another's house. Nowadays, individual people know 
only to love their own person and not to love the persons of others, 
so they have no qualms about promoting their own person and 
injuring the persons of others. For this reason, since the feudal 
lords do not love each other, there must inevitably be savage 
battles; since heads of houses do not love each other, there must 
inevitably be mutual usurpation; and, since individuals do not love 
each other, there must inevitably be mutual injury. Since rulers 
and ministers do not love each other, there is not kindness and 
loyalty; since fathers and sons do not love each other, there is not 
compassion and filial conduct; and, since older and younger 
brothers do not love each other, there is not harmony and accord. 
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AIO? > SGDMEE: ^ EDD RE , TEUN © SLR BAER ， 
其 所 以 起 者 ， 以 不 相爱 生 也 ， 是 以 仁者 非 之 。] 


153 WEW EÈ; 何以 易 之 ?" TETARA: [以 兼 相 爱 交 相 利 之 法 易 


之 。] 然 则 兼 相爱 交 相 利 ” 之 法 将 奈何 哉 ? TARTE: [ 视 人 之 国 
知 视 其 国 ， 视 人 之 家 知 视 其 家 ， 视 人 之 身 若 视 其 身 。 是 故 诸侯 相 
去 则 不 野战 ， 家 主 相爱 则 不 相 算 ， 人 与 人 相爱 则 不 相 贼 ， 君 臣 相 
去 则 囊 忠 ， 父 子 相爱 则 蓄 考 ， 兄 弟 相 爱 则 和 调 。 天 下 之 人 此 相 
AE > CRASSUS > AANDUSE > AMEE > EDRR > 诈 不 其 恩 。 凡 
AP SE AGAR np EHE > UREE ^ SELLS o | 


15.4 ”然而 今天 下 之 士 君子 日 : (MR > rH > EPR > KOR HE 


物 於 故 ” 也 。j] 子 墨 子 言 日 : [天 下 之 士 君 子 ， 特 不 识 其 利 ， 辩 其 
故 也 。 今 若 夫 攻 城 野战 ， 维 身 为 名 ， 此 天 下 百姓 之 所 皆 准 也 ， 荷 


So 


Added by SYR on the basis of the subsequent text 一 see WYJ, note 7, p. 161. 
There is general acceptance of BY's proposed reading of 做 here. 

VJ is read here as 已 following LSL and Z&Q. 

LYS places the last six characters of the previous paragraph at the start of this sentence. 
Most commonly, however, the arrangement follows that given above (e.g. WYJ, LSL, 
Z&Q). 

I include here LYS's note which draws attention to these two important terms/concepts. 
He has: "3H AE : HUGE IE o ARACHIS AER BR HY Ee > BACK A 
都 应 该 相爱 ， 没有 什么 等 差 等级) 。 交 相 利 : 随 着 兼 相 受 同时 发 生 的 。 交 就 是 互 
的 意思 。 墨 子 言 爱 必 提 到 利 ， 这 种 利 是 大 家 的 利益 ， 和 癸 家 所 斥 的 私利 不 同 。” 


. Modern commentators generally accept Y Y's suggestion that “YAW” is superfluous. 
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When the people of the world do not all love each other, then the 
strong inevitably dominate the weak, the many inevitably plunder 
the few, the rich inevitably despise the poor, the noble inevitably 
scorn the lowly, and the cunning inevitably deceive the foolish. 
Within the world, in all cases, the reason why calamity, 
usurpation, resentment and hatred arise is because mutual love 
does not exist, which is why those who are benevolent condemn 
this state of affairs." 


Since they already condemn it, how can it be changed? Master Mo 
Zi spoke, saying: "It can be changed by the methods of universal 
mutual love and exchange of mutual benefit." In this case, then, 
what are the methods of universal mutual love and exchange of 
mutual benefit? Master Mo Zi said: "People would view others' 
states as they view their own states. People would view others’ 
houses as they view their own houses. People would view other 
people as they view themselves. So the feudal lords would love 
each other and then there would not be savage battles. Heads of 
houses would love each other and then there would not be mutual 
usurpation. Individual people would love each other and then they 
would not injure each other. Rulers and ministers would love each 
other and then there would be kindness and loyalty. Fathers and 
sons would love each other and then there would be compassion 
and filial conduct. Older and younger brothers would love each 
other and then there would be harmony and accord. If the people 
of the world all loved each other, the strong would not dominate 
the weak, the many would not plunder the few, the rich would not 
despise the poor, the noble would not scorn the lowly, and the 
cunning would not deceive the foolish. Within the world, in all 
cases, there would be nothing to cause calamity, usurpation, 
resentment and hatred to arise because of the existence of mutual 
love. This is why those who are benevolent praise it." 


Nevertheless, nowadays officers and gentlemen of the world say: 
“That may be so. Universal [love] would, of course, be very good. 
However, in the world, it is a difficult matter." Master Mo Zi 
spoke, saying: “This is only because the officers and gentlemen of 
the world do not recognise its benefits and do not understand its 
reasons. At the present time, attacking cities, fighting on the 
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THU > HUE MABE AS Zo UIRE > ZHR ^ HEE © RE 
人 者 ， 人 必 从 而 爱 之 ; 利 人 者 ， 人 必 从 而 利之 EAE > AGE 
而 恶 之 ; 害 人 者 ， 人 必 从 而 害 之 。 此 何 难 之 有 ! 特 上 弗 以 为 政 ， 
士 不 以 为 行 故 也 。] 


15.5 [HX BOUAHR ILLE BOCAZ EGRE BUR > 
Ak m Zo ^ ALD FUROR > HARIH e JE Eo ALS > dx 
E: 7327 15, » |" 


156 [EAS IH Em MORES ESI BUS BARK 
带 ， 扶 姜 然 后 起 。 比 期 年 ， 朝 ”有 歼 黑 之 色 ， 是 其 故 何 也 ? 君 说 
Z WERE ZH MEARE CH AIRE > MA ZI 
失火 “， 试 其 士 日 : (RBZ Be Ee ! 4 越王 厅 自 鼓 其 士 而 进 
之 。 士 间 鼓 音 ， 破 碎 乱 行 ”， 蹈 火 而 死者 ， 左 右 百人 有 余 。 越 王 
SEDI] 


157 JS TÓATSH:DPMERPRESEXK BAS > ER TAWE 
之 所 皆 准 也 ， 若 苟 君 说 之 ， 则 办 能 为 之 。 沈 兼 相 爱 ， 交 相 利 ， 与 


11. Jin Wen Gong f$3C ruled from 636 to 628 BC. There is some uncertainty about 4E 
ffi. SYR suggests it should be X fi. It must indicate some relatively unprepared form 
of silk. 

12. Chu Ling Wang ##% £ ruled from 540 to 529 BC — see, for example, the LSCQ 22/ 
1.3. 要 is accepted as FR. 

13. 朝 here is taken as referring to the court officials — see, for example, Z&Q. 

14. I have followed SYR's proposed emendations of this clause which suggest“ 和 合 之 ” 
should read “#44 A", and F} should be emended to 内 in the sense of “12”. 

15. Following SYR, I have taken fif as 7&. 
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battlefield and sacrificing oneself for fame are all things that the 
ordinary people of the world find difficult. Still, if the ruler 
favours these things, then the officers and people are able to do 
them. By comparison, universal mutual love and exchange of 
mutual benefit are quite different from these things. If a person 
loves others then others must, as a result, love that person. If a 
person benefits others then others must, as a result, benefit that 
person. If a person hates others then others must, as a result, hate 
that person. If a person harms others then others must, as a result, 
harm that person. Where is the difficulty? It is only that those 
above do not make it part of their government, so their officers see 
no reason to do it." 


“In former times, Duke Wen of Jin liked his officers to wear 
clothing of poor quality so Duke Wen's officials all wore 
garments of ewe's wool, carried their swords in ox-hide belts and 
had caps of rough silk. On entering, they attended the ruler. On 
leaving, they walked from the court. Why did they do this? The 
ruler liked it so the officials did it." 


"Formerly, King Ling of Chu liked officers with slender waists so 
King Ling's officials limited themselves to one meal a day, 
fastened their belts after breathing in, and required the support of 
a wall to rise. Within a year, the faces of the court officials had 
become dark and sallow. What was the reason for this? The ruler 
liked it so the officials were able to do it. In former times, the Yue 
king, Gou Jian, loved officers who were brave and advised his 
officials of this. Then, privately, he ordered a man to set fire to his 
palace to put his officers to the test, saying: ‘All the treasures of 
the Yue kingdom are in there.’ The Yue king himself struck the 
drum for his officers to advance. When they heard the sound of the 
drum, they rushed forward in a disorderly rabble. Somewhere 
around a hundred men lost their lives in the fire. The King of Yue 
then beat the gong to sound the retreat." 


For this reason, Master Mo Zi spoke, saying: “Now things like 
eating little, poor quality clothes, and sacrificing one's life for the 
sake of fame are all things that the ordinary people of the world 
find difficult. But, if the ruler takes pleasure in them, then the 
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KER o REA > ADEME ; 利 人 者 ， 人 亦 从 而 利之 ; 恶 


AF > AAEM 5 
RAS 不 以 为 政 而 士 不 以 为 行 故 也 。] 


15.8 ”然而 今天 下 之 士 君 
WE o FARRER o FETA: [是 非 其 璧 也 。 夫 者 太 


山 而 越 河 洲 ， 可 谓 


子 日 : [ 然 ， 乃 若 兼 则 善 锋 。 


FAE > ADEME o EZAR ， 


趴 然 ， 不 可 行 之 


BI)" AR ARORA 


能 行 之 者 也 。 涡 


乎 兼 相去 ， 交 相 利 ， 则 与 此 界 ， 古 者 扶 王 行 之 。 何 以 知 其 然 ? 了 古 
BRIAR PS > APA > MIRR RREZIK”? ; IE RM > 


TE ZB > A > TAREE > BEDS HEPY > MARRAS 


河 之 民 7° ROT 


ZEE Biri CE JUS UBI 


水 ， 以 利 蔓 州 之 民 5 ” 南 为 江 江淮 汝 东 流 之 ， 注 五 湖 之 处 ， 以 利 


Fe FF pee BL BB 
15.9 昔 者 文王 之 治 西 土 ， 若 
16. 


17. 
18. 


19. 
20. 


21. 


ER c KERZE > ERATIS © J 


日 若 月 ， 告 光 於 四 方 於 西 土 ， 不 为 大 国 


Emended from t: following LYS. Z&Q suggest 上 on the basis of the earlier statement. 
Following SYR, Ë} is read as ii] in the sense given in the (JAH) as “HJE”. 
In this clause, 44 is taken as 治理 following Z&Q. WHB has this note on 西河 :“ 古 称 


西部 地 区 南北 流向 的 黄河 为 
to ZCY):“ 张 纯 一 据 《 水 经 注 


On these waters, WHB has this note: R > RE > TKZ o 都 在 


西河 。”On I, LSL has the following note (referring 
) > EA BIEL fe ii] > HE IPSE 


山西 境内 。” 


6 河 黑 水 流域 。” 


The issues in this example are as follows: (i) Should 防 be taken as the name of a water 


(Z&Q) or in its more usual sense — for example, LSL takes it as 5. 


原 and YÅ are both 


accepted as waters of unknown location. (ii) What does “4% ZWB” refer to? SYR has this 


note: “ZE > SE BVH AH 


FJ SEC AA ERS ©? The marsh he speaks of is 


considered in the Zhou Li (SSJZS, vol. 3, p. 500). (iii) Is BY correct in taking 呼 池 to 
be £l? On this, see Z&Q's note which identifies the waterway as being in what is 
now SIFA in 山西 . (iv) HE is read here and subsequently as 分 流 . 

The several issues in this example are, firstly, that in the initial clause 7; should be read 
as 23 in conformity with the other examples. Secondly, that Z in the initial clause 
should be read as 大 ,大陆 being a place name. Thirdly, in the second clause, Meng Zhu 
Marsh was, as noted by Z&Q, “Hr feu Pa RA RAL MT ©” Fourthly, on 机 in the 
fourth clause, BY quotes the Shuo Wen definition: “Bi > FIRR » " Finally, on All, 


SYR has this note: “Fr#HLA4 


P 土 为 费 州 。” 
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multitude are able to do them. By comparison, universal mutual 
love and exchange of mutual benefit are quite different from these 
things. If a person loves others, then others, as a result, also love 
that person. If a person benefits others, then others, as a result, also 
benefit that person. If a person hates others, then others, as a result, 
also hate that person. If a person harms others, then others, as a 
result, also harm that person. What is the difficulty in this? It is 
only that the ruler does not make it part of his government, so his 
Officers see no reason to do it." 


Nevertheless, nowadays officers and gentlemen of the world say: 
“This may be so. If it were universal, it would be good. However, 
this is something that cannot be done. It is comparable to lifting 
up Tai Shan and jumping over the Yellow River and the Qi 
Waters." Master Mo Zi said: "That is not a valid comparison. 
Lifting up Tai Shan and jumping over the Yellow River could be 
said to be a feat of extraordinary strength. From ancient times to 
the present, no-one has been able to do this. By comparison, 
universal mutual love and exchange of mutual benefit are quite 
different from this. The sage kings of ancient times practised these 
things. How do I know this was so? In ancient times, when Yu 
brought order to the world, in the west, he controlled the West 
River and Yudou by diverting the waters of the Qu and the 
Sunxing. In the north, he controlled the Fang, Quan and Gu 
waters, making them drain into Zhao Yu Qi and into the Hu 
Tuo River, and to be divided by Dizhu Mountain. He tunnelled 
through Longmen in order to bring benefit to the Yan, Dai, Hu and 
He (Mo) and the people of the Western River. In the east, he 
controlled the waters of Da Lu both by blocking off the marsh at 
Meng Zhu and also by dividing them into nine channels in order 
to restrict the waters of the eastern lands and so benefit the people 
of Ji Zhou. In the south, he made the Jiang, Han, Huai and Ru 
Rivers flow eastward and drain into the region of the five lakes to 
benefit the people of Jing, Chu, Gan and Yue, and the Nan Yi. 
This tells of the affairs of Yu [and shows] that now we could 
practise universal [love]." 


“In former times, when King Wen brought order to the western 
lands, he was like the sun, he was like the moon. For the first time, 
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MEENE > AN Fas AA LE BEERS ， ARREA RR : RJE” Ki 
MER > JÉEUETURECT E > ATMA ; 连 独 ” 和 无 兄弟 者 ， 有 
Bir He AER] ; 少 失 甚 父母 者 ， 有 所 放 依 而 长 。 此 [ 言 ]” 文 王 
7 > USAT ARR 0° BE SE LBS > 传 日 : C24 A 
6 Jal > KERI > [LAE MRAR o RMI e 
MARAR PECA” AJAR > ET TAS DIEEGRCEZRE > 
ASTR e | 


1510 ”是 故 子 墨 子 言 日 : [今天 下 之 [ 士 ]” 君子 ， 忠 ” 实 欲 天 下 之 富 ， 而 
BHE ; 欲 天 下 之 治 ， 而 恶 其 乱 ， 当 兼 相爱 ， 交 相 利 ， 此 骨 王 之 
法 ， 天 下 之 治 道 也 ， 不 可 不 务 为 也 。] 

22. There is general agreement that J here should be read as 顾 — see, for example, Z&Q. 


23. 


24. 
25. 


26. 
27. 
28. 


There is wide acceptance of SYR’s reading of # as #4. Z&Q, who accept SYR's 
suggestion and also refer to a passage in the Shi Ji, have the following: “#238 > #45 55 
HENE « 

Added by SYR to accord with the form of earlier statements. 
The following sentence has caused not a little confusion. A particular problem is EX, but 
there is also the matter of the punctuation of the initial part of the statement and whether, 
as some commentators think (e.g. LYS), “Af iH” refers to Wu himself in contrast to the 
deposed #t who is “#€#H”. The translation is based on WHB's reading of 隧 as 2X in 
the sense of 於是 and placing commas after Il and 7. In detail, then, this sentence 
is read as follows:“ 昔 者 武王 将 事 泰 山 ， 隧 传 FLA > SRE AR 
07 — see Z&Q, note 27, p. 174 for details. 

The preceding eight characters are found in the CEA - 483%) 一 LCC, vol. 3, p. 292. 
Added following CYX and WYJ. 

There is general agreement that 忠 here should be read as 中 to conform with the 
previous text. 


I 
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there was brightness in the four regions and in the western lands. 
He made it so that great states did not bully small states, that the 
many and numerous did not insult the solitary and few, that the 
cruel and the powerful did not snatch away the different kinds of 
millet, or the dogs and swine, of farmers. And Heaven looked 
down on King Wen's compassion so that those who were old and 
without sons had what they needed to live out their lives; those 
who were poor and friendless and without older or younger 
brothers had the various things they needed to mix with other 
people; and those who had lost their parents when young had what 
they could rely on to grow up. This speaks of the affairs of King 
Wen [and shows] that we could now practise universal [love]. In 
former times, when King Wu was about to offer a sacrifice at Tai 
Shan, he said: ‘Spirits of Tai Shan, I, the King of Zhou, have come 
to offer sacrifice. The great matter has now been accomplished 
and men of benevolence arise to come to the aid of the whole 
central kingdom and the barbarians of all regions. And although 
there are kinsmen of the Zhou house, it is not as if they are 
benevolent men. Yet the people in every direction have faults and 
I am only one man.' This speaks of the affairs of King Wu [and 
shows] that, now, we could practise universal [love]." 


For this reason Master Mo Zi spoke, saying: *Nowadays, officers 
and gentlemen of the world, if they truly wish for its wealth and 
abhor its poverty, if they wish the world to be well ordered and 
abhor its disorder, should take as right universal mutual love and 
exchange of mutual benefit. These were the methods of the sage 
kings and the Way of order for the world, so it is impossible that 
they not be assiduously pursued." 
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161 子 墨 子 言 日 : [ 仁 人 之 事 者 ， 必 务求 由 天 下 之 利 ， 除 天 下 之 害 。| 
然 当 今 之 时 ， 天 下 之 害 训 为 大 ?日 : [ 若 大 国之 攻 小 国 也 ， 大 家 
ZBLINZCU, ^ BSG MRE ECM o PLC ^ DUX 
FEE MHRA CAA > BACAR > KELNE 
th FHLB > WARF EE o MMS ZRA o BUE 
RIJEKA DA SETS RA, > ICME LSU o GHA A EZ 
所 自生 ， 此 胡 自 生 ? 此 自爱 人 利 人 生 和 与 ? 即 必 日 非 然 也 ， 必 日 从 
恶人 贼人 生 。 分 名 平 天 下 恶人 而 贼人 者 ， 兼 与 ? 别 与 ? 即 必 有 日 
也 。 然 即 之 交 别 者 ， 果 生 天 下 之 大 害 者 与 ? 是 故 别 非 也 。j 


吾 


= 


1] 


lici 


162. TETH.: [ 非 人 者 * 必 有 以 易 之 ， 若非 人 而 无 以 易 之 ， 壁 之 猫 以 

水 救火 也 ”， 其 说 将 必 人 无 可 看。」| 是 故 子 黑子 日 : [ 兼 以 易 别 。j 然 
即 兼 之 可 以 易 别 之 故 何 也 ?日 [REA ED o ARRE > Wen 
38" 举 其 国 以 攻 人 之 国 者 哉 ? 为 彼 者 由 ” 为 己 也 。 为 人 之 都 ， 若 为 


1. Following WNS, A here is regarded as superfluous and is omitted. 

2. Ihave followed THQ's reading of“ 非 人 者 ”as“ 非 之 者 ”. The “something” is of course 
“discrimination” (J|). 

3. There is general acceptance of YY's expansion of“ 以 水 救火 ”to“ 猫 以 水 救 水 ， 以 火 
救火 也 ”一 see WYJ's detailed note 9, pp. 181-182. 
38 is read as 2, both here and subsequently — see Z&Q. 

5. H is read as J in conformity with the following sentences 一 see WYJ, note 10, p. 182. 
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16: Universal Love III 


Master Mo Zi spoke, saying: “The business of the benevolent man 
must be to seek assiduously to promote the world's benefits and to 
eliminate the world's harms." This being so, of the world's harms 
what, at the present time, are the greatest? [Master Mo Zi] said: 
“They are great states attacking small states, great houses bringing 
disorder to small houses, the strong plundering the weak, the many 
ill-treating the few, the cunning scheming against the foolish, and 
the noble being arrogant towards the lowly. These are the world's 
harms. Also, it is rulers not being kind, ministers not being loyal, 
fathers not being compassionate and sons not being filial. These 
too are the world's harms. Furthermore, at the present time, base 
men make use of weapons, poisons, water and fire to injure and 
harm each other. This too is harmful to the world. Let us for the 
moment consider the origin of these many harms, what it is they 
arise from. Do they arise from loving people and benefiting 
people? We must certainly say they do not. We must say they arise 
from hating people and harming people. And if we were to 
distinguish and name those in the world who hate people and 
harm people, would it be as 'universal' or would it be as 
‘discriminating’? We must undoubtedly say it would be as 
*discriminating'. This being so, is not this mutual discrimination 
really the source of the world's great harms? This is why 
‘discrimination’ is to be condemned.” 


Master Mo Zi said: “Those who condemn something must have 
the means of changing it. To condemn something without having 
the means to change it is like fighting water with water or fire with 
fire. Their theories will certainly not be admissible.” This is why 
Master Mo Zi said: “‘Universal’ is the means of changing 
‘discriminating’.” If this is the case, how can ‘universal’ change 
‘discriminating’? [He] said: “If people were to regard others’ 
states as they regard their own state, then who would still mobilise 
their own state to attack the states of others? They would regard 
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其 都 ， 夫 谁 独 举 其 都 以 做 人 之 都 者 哉 ? ZA BON ZA OA o FA 
Ko BHR > KARA BLA SRA we ? ABA CL UL o 
AA BI BO ERAN AACE > AZAR LER > UCR 2 EL ? 天 下 之 利 
Bid ? BIDAR CAL o fh EAS a A A ZT ELE > UGH AE ? 
JE AE ASAE? 即 必 日 非 然 也 ， 必 日 从 爱人 利 人 生 。 分 名 平 
天 下 爱人 而 利 人 者 ， 别 与 ? 兼 与 ? 即 必 日 兼 也 。 然 即 之 交 兼 者 > 
果 生 天 下 之 大 利 者 与 。j 


16.3 ”是 故 子 墨 子 日 : FRE AM BARA: PCA ZEA OE 
RRA ZA RARE LH 。j 今 吾 本 原 兼 之 所 生 ， 天 下 之 大 利 
者 也 ; 寿 本 原 别 之 所 生 ， 天 下 之 大 害 者 也 。j 是 故 子 墨 子 日 : D 
非 而 兼 是 者 ， 出 乎 若 方 也 。] 


164 ” 今 吾 将 正 求 内 天 下 之 利 而 取 之 ， 以 兼 为 正 ’。 是 以 聘 耳 明 目 相 与 视 
HY o ADEA > ASDA 。 是 以 老 而 无 
EPA > APRA > 幼 弱 孤 童 之 无 父母 者 ， 有 所 放 依 以 


6. BY suggests that 乡 should be read as Ji in the sense of 不 久 . I have omitted it in the 
translation. 

7. The translation of this sentence follows WHB's emended text which is: “4-42 Bi X 
下 之 利 ， 除 天 下 之 害 ， 而 取 以 兼 为 正 。” 

8. This follows Z&Q's version which in turn incorporates BY’s reading of the initial 与 as 
为 , MZH's reading of H as 动 制 or 动作 and the reading of EE as WI. 
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others' [states] as they regard their own. If people were to regard 
the capital cities of others as they regard their own capital city, 
then who would still raise their own capital city to strike at the 
capital cities of others? They would regard others' [capital cities] 
as they regard their own. If people were to regard the houses of 
others as they regard their own house, who would still stir their 
own house to bring disorder to the houses of others? They would 
regard others’ [houses] as they regard their own. Now if states and 
cities did not attack and strike at each other, and if people's houses 
did not bring disorder to and damage each other, would this be 
harmful to the world? Or would it be beneficial to the world? This 
must be said to be beneficial to the world. For the moment let us 
think about the origin of these many benefits, what it is they arise 
from. And what is this from which they arise? Is it from hating 
people and harming people that they arise? We must certainly say 
it is not. We must say that it is from loving people and benefiting 
people that they arise. And, if we were to distinguish and name 
those in the world who love people and benefit people, would it be 
as ‘discriminating’ or as ‘universal’? We must certainly say it 
would be as ‘universal’. In this case, then, it is ‘mutual and 
universal’ which gives rise to the world's great benefits." 


It was for this reason that Master Mo Zi said: “ ‘Universal’ is right. 
Moreover, as I originally said, the business of the benevolent man 
must be to seek diligently to promote the world's benefits and 
eliminate the world's harms. Now I [have established] what 
‘universal’ gives rise to — it is the world’s great benefits. And 
I [have established] what ‘discriminating’ gives rise to — it is 
the world's great harms." This is why Master Mo Zi said: 
“ ‘Discriminating’ being wrong and ‘universal’ being right comes 
from this principle." 


Now if I am to seek to promote the world's benefit and eliminate 
the world's harm, I shall choose “universal” as being right. As a 
result, [people] will use their acute hearing and keen sight to help 
each other see and hear; they will use their strong and powerful 
limbs to help each other in action; and they will use principles to 
encourage mutual instruction. As a result, those who are old, 
without wives and children, will have the means of support and 
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REG o SERIA ^ BIDE HAIL ^ KRA Bn > BLEUS 
并 兼 而 非 之) 者， 其 故 何 也 ? 


16.5 然而 天 下 之 士 非 兼 者 之 言 ， 犹 未 止 也 。 日 IG BSR o ERR 
SHR? 4j 子 墨 子 日 : [用 而 不 可 ， 趴 我 亦 将 非 之 。 且 看 有 善 而 
不 可 用 者 ? 姑 当 两 而 进 之 。 设 "以 为 二 士 ， 使 其 一 士 者 执 别 ， 使 

其 一 士 者 执 兼 。 是 故 别 士 之 言 日 : CAMERA Bez d ESI 

Bo» MGR > BAB o JERES ， 饥 即 不 食 ， 寒 即 

衣 ， 疾 病 不 侍 养 ， 死 囊 不 芋 埋 。 别 士 之 言 若 此 , E -JE 

ZAK: 行 亦 不 然 ， B: TEM ARLRKT SA DARKS 

Jo GRAS > 篇 其 友之 新 ， 若 为 其 亲 ， 然 后 可 以 为 高 士 於 天 

下 "是 故 退 睹 其 友 ， 饥 则 食 之 ， 寒 则 衣 之 ， 疾 病 侍 大 之 ， 和 死 惠 

BEN RICA ^ THU o] 


166 [E “之 二 士 者 ， 言 相 非 而 行 相反 与 ? 当 使 若 二 士 者 ， 言 必 信 ， 行 


9. Added following SYR and WYJ. 

10. Added by WYJ following CYX. 

11. Emended from # following WYZ 一 see Z&Q, note 3, p. 184. 
12. I have followed Z&Q in reading # as“ 像 这 ” 
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nourishment through their old age, and those who are young and 
weak, or who are alone without a father or mother, will have the 
means of help and support while they grow into adulthood. Now, 
if “universal” is taken as being right, these are the benefits. I do 
not know what possible reason officers of the world could have for 
opposing ‘universal’ when they all hear about it. 


Nevertheless, the arguments of the officers of the world who 
condemn “universal” still never stop. They say: “[‘Universal’] 
may be good, but how can it be put to use?" Master Mo Zi said: “If 
it could not be put to use, even someone such as myself would also 
condemn it. Moreover, how can there be something that is good 
but can't be used? Let us for the moment approach [the matter] 
from two sides.' Suppose we consider two officers. Let one of 
them hold to ‘discriminating’ and the other one hold to 
‘universal’. In the first case, the officer holding to ‘discriminating’ 
would say: ‘How am I able to regard the person of my friend as I 
regard my own person, or regard my friend’s parents as I regard 
my own parents?’ Therefore, if he were to turn his attention to his 
friend, should he find him hungry, he would not feed him; should 
he find him cold, he would not clothe him; should he find him sick 
and ailing, he would not tend to him; and if he died, he would not 
bury him. The ‘discriminating’ officer’s words are like this and his 
actions are too. [On the other hand], the ‘universal’ officer’s 
words are not like this and neither are his actions. He would say: 
‘I have heard that one who aspires to high office in the world must 
regard the person of his friend as he regards his own person and 
regard his friend’s parents as he regards his own parents. Only 
then can he be considered a high officer in the world.’ For this 
reason, if he were to turn his attention to his friend, should he find 
him hungry, he would feed him; should he find him cold, he would 
clothe him; should he find him sick and ailing, he would tend to 
him; and if he died, he would bury him. The ‘universal’ officer’s 
words are like this and his actions too.” 


Are two such officers mutually contradictory in their words and 
mutually opposing in their actions? Let us suppose that there were 


i. WHB offers a slightly different interpretation of this sentence based on reading 进 as 3l. 
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DA nt LOG SSIITTU BIB ^ 今 有 
平原 广 野 於 此 ， 被 甲 婴 由 将 往 战 ， 死 生 之 权 未 可 识 也 ; MAAK 
夫 之 速 使 於 巴 越 讲 莉 往 来 及 否 未 可 识 也 。 然 即 敢 问 ; 不 识 将 恶 也 
家 室 ， 泰 承 宁 威 ， 提 者 妻子 ， 而 寄 旗 之 ”? 不 识 於 兼 之 有 是 乎 ? 
於 别 之 有 是 乎 ?我 以 为 当 其 於 此 也 ， 天 下 人 无 思 夫 轧 妇 ， 趴 非 兼 之 
人 ， 必 寄 旗 之 於 兼 之 有 是 也 。 此 言 而 非 兼 ， 择 即 取 兼 ， 即 此 言行 
费 ” 也 。 不 识 天 下 之 士 ， 所 以 皆 闻 兼 而 非 之 者 ， 其 故 何 也 ? | 


16.7 ”然而 天 下 之 士 非 兼 者 之 言 ， 狂 未 止 也 。 上 日 : [ 意 ” 可 以 择 士 ， 而 不 


可 以 择 君 乎 ? 」「 姑 和 当 两 而 进 之 。 设 ”以 为 二 君 ， 使 其 一 君 者 执 
兼 ， 使 其 一 君 者 执 别 ， 是 故 别 君 之 言 日 : [和 吾 恶 能 为 吾 万 民 之 
身 ， 若 私 吾 身 ， 此 泰 非 天 下 之 情 也 。 人 之 生 乎 地 上 之 无 交 何 也 ， 


13. 


14. 


15; 
16. 


The reading of this sentence follows Z&Q who, in turn, accept Y Y's addition of 从 after 
#8 and WHB’s addition of “将 固 庇 ” before “家 室 ” See also WYJ's notes 38 and 39, 
pp. 184-185. 

2$ should be read as 拂 here in accord with the equivalent sentence in 16.8. WNS has: 
“ 古 者 拂 与 费 通 ” 

意 is read as 抑 , in the sense of 或 许 , both here and subsequently (WHB). 

Emended from 谁 as in section 16.5. 
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two such officers and their words were certainly trustworthy and 
their actions certainly came to fruition, and that their words and 
actions corresponded like the two halves of a tally. They would 
not say something that they would not do. In such a case, let us 
pose this question. Suppose now there was an open plain, broad 
and uncultivated, where someone was donning his armour and 
fastening his helmet about to go into battle, and whether he would 
live or die could not be known. Or suppose also that a ruler or 
great officer was sending him to a distant place such as Ba, Yue, 
Qi or Jing, and whether he would go and return or not could not be 
known. The question then is, to whom would he entrust the 
protection of his house and family, the support of his parents, and 
the care of his wife and children? Do we not know whether it 
would be to someone who held ‘universal’ to be right or someone 
who held 'discriminating' to be right? I think that, under such 
circumstances, the men and women of the world would not be 
foolish. Although they might condemn [the views of] the 
*universal' person, they would certainly entrust these matters to 
someone who took ‘universal’ to be right. In their words they 
might reject ‘universal’, but in their choice they would select 
*universal', which is a case of words and actions being opposed. 
We do not know why it is that the officers of the world all hear 
about ‘universal’ and yet condemn it — what reason can there 
be?" 


Nonetheless, the arguments of the officers of the world who 
condemn “universal” still never stop. They say: “Is it permissible 
as a way of selecting officers, but not permissible as a way of 
selecting rulers?" “Let us for a moment approach [the matter] 
from two sides. Suppose there were two rulers and suppose one of 
them held to ‘universal’ and the other to ‘discriminating’. In this 
case, the words of the ‘discriminating’ ruler would be: ‘How am I 
able to regard the persons of my ten thousand people as I regard 
my own person? This is absolutely contrary to the feelings of 
[everyone in] the world. A person's life on earth is very brief. It is 
like a galloping horse passing a crack.’ Therefore, if he were to 


ii. Ihave taken what follows to be attributable to Mo Zi. 
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bild equ o | OBERE ER > MEKE > FERN A 

> PIA ERE ^ EEDE » BIA ZL > 行 若 此 。 兼 君 之 
om > 行 亦 不 然 。 日 TSAR KE > DCR Z 
身 ， 和 后 为 其 身 ， 然后 可 以 为 明君 於 天 下 。J4 是 故 退 睹 其 万 民 ， 饮 
MEZ o RUK o RIEL o IRRE o RAZ AAE 
TEIG s | 


168 — [ 然 即 交 者 之 二 君 者 “， 言 相 非 而 行 相反 和 与 ? 常 ” 使 若 二 君 者 ， 言 


必 信 ^ 行 必 果 ， 使 言行 之 合 猫 合 符 节 也 ， 和 无 言 而 不 行 也 。 然 即 敢 
Ho SRA > BRAUCH ENSURE o HEU OH ^ BED. 
癸 。 不 识 和 将 择 之 二 君 者 ， 将 何 从 也 ?我 以 为 当 其 於 此 也 ， 天 下 无 
轧 夫 恩 妇 ， 趴 非 兼 者 ， 必 从 兼 君 是 也 。 言 而 非 兼 > FIRAR > e 
言行 拂 也 。 不 识 天 下 [之 君 ]， 所 以 皆 间 兼 而 非 之 者 ， 其 故 何 也 ? | 


16.9 ”然而 天 下 之 士 非 兼 者 之 言 也 ， 犹 未 止 也 。 上 日 : [ 兼 即 仁 侨 义 锋 。 


17. 


18. 


19. 
20. 


A similar statement is found in Zhuangzi 22 which has: “\/4E KZ > GA RZ a 
AB > AIRM E” — see GQF, vol. 3, p. 746. 

This opening phrase differs from the corresponding phrase in 16.6 above in that it begins 
with the three characters “$A BI AZ". Several commentators (e.g. ZCY) take these to be 
superfluous and so o omit them. 


Following SYR, ‘if is emended to 当 in line with the similar previous statement. 
转 is read as # boum SYR. 
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turn his attention to his ten thousand people, should he find them 
hungry, he would not feed them; should he find them cold, he 
would not clothe them; should he find them sick and ailing, he 
would not tend to them; and if they died, he would not bury them. 
The 'discriminating' ruler's words would be like this and his 
actions also. [On the other hand], the ‘universal’ ruler's words 
would not be like this and neither would his actions. He would 
say: ‘I have heard that one who aspires to be an enlightened ruler 
in the world must give priority to the persons of the ten thousand 
people and put his own person second. Then he can be considered 
to be an enlightened ruler in the world.' Therefore, if he were to 
turn his attention to his ten thousand people, should he find them 
hungry, he would feed them; should he find them cold, he would 
clothe them; should he find them sick and ailing, he would tend to 
them; and if they died, he would bury them. The ‘universal’ ruler's 
words would be like this and his actions also.” 


“Are two such rulers mutually contradictory in their words and 
mutually opposing in their actions? Let us suppose there were two 
such rulers, and their words were certainly trustworthy and their 
actions certainly came to fruition, and that their words and actions 
corresponded like the two halves of a tally. They would not say 
something that they would not do. In such a case, let us pose this 
question. Suppose now the year was one of plague and pestilence 
and among the ten thousand people there were many who suffered 
cold and hunger so the number left for dead in channels and 
ditches was already very considerable. Do we not know, if there 
were to be a choice between these two rulers, which one would be 
followed? I think, under these circumstances, the men and women 
of the world would not be foolish. Although [people] might 
condemn ‘universal’, they would certainly follow the ‘universal’ 
ruler as right. In their words they might reject ‘universal’, but in 
their choice they would select ‘universal’, which is a case of words 
and actions being opposed. We do not know why it is that the 
rulers of the world all hear about ‘universal’ and yet condemn it — 
what reason can there be?" 


Nonetheless, the arguments of officers of the world who condemn 
“universal” still never stop. They say: “ ‘Universal’ might be 


156 Mozi 


mp 


EREET Bak? BEZAT BAL > RREI, o E. 
者 直 厌 之 也 ， 夫 前 可 为 之 物 哉 ? 1 子 墨 子 日 : [ 夫 才 泰山 以 超 江 
河 ， 自 古 之 及 今 ， 生 民 而 来 未 党 有 也 。 今 若 夫 兼 相爱 ， 交 相 利 ， 
WAREKE” 者 厅 行 之 。| 何 知 先 孟 六 王 之 厅 行 之 也 ? FET 
日 : [各 非 与 之 薄 世 同时 ， 厅 闻 其 声 ， 见 其 色 也 。 以 其 所 书 於 竹 
mo SEE > BARR > SUBEGIT TAS ALZ » GEA: [X 
FEHER > 乍 照 ， 光 於 四 方 於 西 土 。”」 即 此 言 文王 之 兼 爱 天 下 
之 博大 也 s 壁 之 日 月 兼 照 天 下 之 无 有 私 也 。| 即 此 文王 兼 也 ， 踊 ” 
子 浴 子 之 所 谓 兼 者 ， 於 文王 取 法 看。 


16.10 [ENEG ARK > HEC) BIDE » EI : DRAMA AA ， 


UR > JENUINT > HÓTAR > EORR > KZA > A PRR 
率 泵 群 对 诸 群 ， 以 征 有 苗 。4” ZEA HI > ERA 重 富 


21. 


22. 


23. 


24. 


25. 


I have accepted SYR’s emendation of 六 to 四 on the basis of usage elsewhere. The four 
kings in question are taken to be Yu fj, Tang 2, Wen X and Wu ik. 

Following LYS (for example), I have taken ^F as fF. The quotation from the CE - 
AGES) is: SIE > ERX > ALA CHAM > FUAN > SET VE" 一 see LCC, 
vol. 3, pp. 296-297. 

HE is read as "f£ following SYR. 

See the GEXE - KS) (LCC, vol. 3, pp. 64-65). The text is, however, somewhat 
different and there are issues with the Mozi text 一 see, for example, LYS and WYJ. 
VJ here is taken as superfluous and is omitted. 
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benevolent and it might be righteous, but how can it be put into 
practice? We compare the impossibility of practising ‘universal’ 
to that of picking up Mount Tai and leaping with it across the 
Yangtze and Yellow Rivers. Therefore, *universal' is no more 
than a wish. How is it something that can be put into practice?" 
Master Mo Zi said: "Picking up Mount Tai and leaping with it 
across the Yangtze and Yellow Rivers is something no-one has 
ever done, from ancient times to the present, from when people 
first came to exist. Now in the case of universal mutual love and 
exchange of mutual benefit, this comes from the first four sage 
kings personally practising it." How do we know that the first four 
sage kings personally practised it? Master Mo Zi said: "I myself 
did not live at the same time as they did so I did not personally 
hear their voices or see their faces. It is through what they wrote on 
bamboo and silk, what they carved in metal and stone, what they 
engraved on [ceremonial] plates and bowls to hand down to their 
descendants of later generations that I know this. The Great Oath 
(Tai Shi) says: ‘King Wen was like the sun and the moon, creating 
light and bringing its brightness to the four regions and to the 
western lands.' This speaks of the wide extent and greatness of 
King Wen's universal love of the world being like the sun and 
moon which universally illuminate all parts of the world without 
discrimination." This was King Wen's "universal" and is what 
Master Mo Zi means when he speaks of "universal", taking King 
Wen as his model. 


“Moreover, it is not only the Great Oath (Tai Shi) that is so. The 
Oath of Yu (Yu Shi) is also like this. Yu said: “People everywhere, 
I ask you to listen to my words. It is not that I, one small person, 
dare to stir up this warlike activity. It is due to the foolishness 
of the You Miao which I am acting on Heaven’s behalf to punish. 
So I am leading the hosts of the feudal lords and princes to bring 
the You Miao to submission.” Yu’s bringing the You Miao to 
submission was not because he sought to increase his wealth and 
nobility, nor because he sought happiness and prosperity, nor to 
bring pleasure to his ears and eyes. It was because he sought to 


iii. On the You Miao f fii see particularly 9.9 note iv and also 12.8 above. 
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16.11 [AACE ZR > SEQ D IE » BA: 『 惟 予 小 子 
履 ， 敢 用 玄 特 ， 告 於 上 天 后 [ 土 ]” 日 : AX BRS > 
ASSET EF > AEA ^ B GEAR BO EÀ o EDA 
3E o DKS > KAA > MRE JBDCSSEUAXT OS 
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16.12 [EPE GE di) B QD AK > Oki BINAE, © Op 
[EGE > MAM > 王道 平平 ， 不 党 不 偏 。 其 直 若 和 撩 ， 其 易 
若 压 ， 君 子 之 所 履 ， 小 人 之 所 视 ] , 若 吾 言 非 语 道 之 谓 也 ”，, 古 者 
SRA IE > 44) RR ， 勿 有 新 威 弟兄 之 所 阿 ”。| 即 此 文武 


26. F is read as 3R — see Z&Q. 

27. Following SYR, I have emended the final clause from “JARKE” to “TAB MIR” 
to conform with the preceding and succeeding sections. 

28. Several commentators (e.g. Z&Q) suggest that Git) should be taken as Gy). The 
passage is not, in fact, found in continuous form in the (EA) although some of the 
sentences can be found in the (55) , whilst drought is is mentioned i in the《 说 命 》 chapter. 
SYR has the note:“ 据 此 和 后 文 ， 则 是 汤 祷 早 之 豌 。 

29. I have followed SYR's proposed addition of + here. 

30. This is a difficult sentence — see, for example, Legge's note on it (LCC, vol. 2, p. 114). 
I have followed WHB’s proposed reorganisation to“ 故 若 言 ， 语 兼 道 之 谓 也 。 

31. IE here is understood as 政 . 

32. [Wf is taken as 私 . Both this and the previous emendation were proposed by SYR based 
on the Lii Shi Chunqiu. 
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promote the world's benefits and eliminate the world's harms." 
This was Yu's "universal" and is what Master Mo Zi means when 
he speaks of "universal", taking Yu as his model. 


"Moreover, it is not only the Oath of Yu (Yu Shi) that is so. The 
Speech of Tang (Tang Shuo) is also like this. Tang said: ‘I, the 
unworthy Lü, dared to use a dark-coloured male animal to inform 
the Supreme Lord and the spirits of the earth, saying: ‘Now 
Heaven [has sent] a great drought and it is right that I, Lü, bear the 
responsibility. I do not know if I have committed a wrong against 
[the powers] above and below. Where there is good, I dare not 
conceal it. Where there is wrongdoing, I dare not pardon it. This is 
something that is clearly understood by the mind of the Supreme 
Being. If anywhere in the ten thousand regions there is 
wrongdoing, it is right that I take the responsibility. If I myself do 
wrong, it need not involve the ten thousand regions.’ This, then, 
tells of Tang's ennoblement as Son of Heaven and his enrichment 
in possessing all under Heaven. Nevertheless, he did not shrink 
from offering himself as a sacrificial victim to be used as a 
sacrifice to persuade the Supreme Being and the ghosts and 
spirits." This was Tang's "universal" and is what Master Mo Zi 
means when he speaks of "universal", taking Tang as his model. 


"Moreover, it is not only the Oath of Fate (Shi Ming) and the 
Speech of Tang (Tang Shuo) that are so. The Odes of Zhou (Zhou 
Shi) is also like this. The Odes of Zhou (Zhou Shi) states: ‘The 
King's path is broad and expansive. It is not inclined; it is not 
partial. The King's path is level and fair. It is not partial; it is not 
inclined. Its straightness is like an arrow, its smoothness is like a 
whetstone. It is what the princely man walks upon. It is what the 
petty man looks at." It is words such as these that speak of the 
principle [of universality]. In ancient times, when Wen and Wu 
conducted government, with just division they rewarded 
worthiness and punished evil, showing no partiality to parents or 
younger and older brothers." This was Wen and Wu's "universal" 


iv. The quotation is a combination of lines from the (EA - 2188) (LCC, vol. 3, p. 331) 
and the《 诗 经 - ARY Mao #203 (LCC, vol. 4, p. 353). 
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16.13 ”然而 天 下 之 [ 士 ] 非 兼 者 之 言 ， 猫 未 止 ， 日 
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: WHARF CREE o BUE 


FALE ^ DNASE ABLE ? EAA ZZ SBRACEOBLER ? 以 说 
LZ > BIO BEARABLE o AE ER EES BIBL ? 若 我 先 从 


PERC > RHR (DU BABB ? 意 我 先 


—— 
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HE BO? AB o DHA EAI BBL ? BILE ISTE SEPA 
利 人 之 亲 ， 然 后 人 报 我 以 爱 利 吾 亲 也 。 然 即 之 交 孝 子 者 ， 果 不 得 


Ili 


BF > ERE EAA CPLA GE ? 意 以 天 


PLE TABULAS ED 


为 正平 "? d DISC EZ ITE S COD ZAHA: 『 无 言 而 不 
所， 和 无 德 而 不 报 ， 投 我 以 桃 ， 报 之 以 李 。」 即 此 言 爱 人 者 必 见 爱 
也 ， 而 圳 人 者 必 见 恶 也 。 不 识 天 下 之 士 ， 所 以 丝 关 兼 而 非 之 者 ， 


33. 


In this sentence, 3$ is read as fill in the sense of 抑或 , as in several other instances in this 
section, and 忠 is taken as 中 in the sense of 符合 following SSX. Œ is added in 


conformity with previous sections. 


. Added following WYJ. 
. Added following WYJ. 
. In this sentence, I have followed SYR's reading of #3 as & and YTY’s reading of 1E 


as 善 . 
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and is what Master Mo Zi means when he speaks of "universal", 
taking Wen and Wu as his models. We do not know why it is that 
the people of the world all hear about "universal" and yet 
condemn it — what reason can there be? 


Nonetheless, the arguments of officers of the world who condemn 
“universal” still never stop. They say: “Could it be that not being 
in accord with one's parents' benefit is harmful to being filial?" 
Master Mo Zi said: “For the moment, let us examine the question 
of consideration for one's parents being the basis for a filial son. 
Do we not know that, in the case of consideration for parents being 
[the basis for] a filial son, he would also wish others to love and 
benefit his parents? Or would he wish others to hate and harm his 
parents? Looking at it from basic principles, he would wish others 
to love and benefit his parents. In this case, then, to what would 
I give priority in day-to-day business in order to attain this? If 
I were to give priority in day-to-day business to loving and 
benefiting the parents of others, would others subsequently requite 
me by loving and benefiting my parents? Or if I were to give 
priority in day-to-day business to hating and harming the parents 
of others, would others subsequently requite me by loving and 
benefiting my parents? Most certainly, if I were to give priority in 
day-to-day business to loving and benefiting the parents of others, 
others would subsequently requite me by loving and benefiting 
my parents. This being the case, then, in the interchange between 
filial sons, is there, in fact, any alternative to giving priority in 
day-to-day business to loving and benefiting the parents of others? 
Or are we to regard the filial sons of the world as foolish and not 
up to accepting this as good? If, for a moment, we take as a basis 
what the former kings wrote, in the words of the Da Ya it is said: 
*No words are without response, no virtue is without reward. If 
you present me with a peach, I repay you with a plum.” This, then, 
is to say that those who love others must themselves be loved, and 
those who hate others must themselves be hated. We do not know 
why it is that the world’s officers’ all hear about ‘universal’ and 


v. See the (XE) Mao #256 (LCC, vol. 4, p. 514) for these lines, the first two being in 
stanza 6 and the second two in stanza 8. 
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也 ， 越 国之 士 可 谓语 
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。 故 约 食 为 其 准 专 也， 然后 为 而 圳 王 说 之 ， 未 
逾 於 世 而 民 可 移 也 ， 即 求 以 乡 其 上 也 。 萌 者 — ° BOL 
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Fi 
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> HEZE ARXA > KURZI o CEU RR ZA > FR 
P xz > ARAS IE ERAT AS ^ RURE E18, o des 
AE > Rt ^ HR > WAKER CEMA > RRM LB o R18 
於 世 而 民 可 移 也 。 何 故 也 ? BRAE EE o SERRE > X 


40. 


emendation of 有 to 者 . 


此 之 时 ， 不 鼓 而 退 也 ， 越 
note 8, p. 129. 
Added following WYJ. 


. There is general acceptance of 时 for 5. 
. In this and the preceding clause, I have followed the text of WYJ which has the 


. In the translation, I have followed LYS’s rearrangement of this sentence which is:“ 当 


国之 士 


> 可 谓 颤 GĦ — BY, T — SYR) & o " — see his 
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yet condemn it — what reason can there be? Do they think it is 
difficult or impossible to put into practice? But there have already 
been things as difficult as this that have been possible to put into 
practice." 


"Formerly, King Ling of Jing loved slender waists. During the 
time of King Ling, the officers of Jing did not eat more than one 
meal a day. As a result, they had to rely on a stick to get up, and 
to use the support of walls when walking. Now restricting one's 
food is a difficult thing to do, but they did it because it pleased 
King Ling. So it doesn't need more than a single generation for 
people to be able to change if they seek to fall in with the wishes 
of their superior. Formerly, the Yue king, Gou Jian, loved 
courage. He instructed his officers and ministers [in it] for three 
years, but his knowledge was not yet sufficient to know [the 
outcome of the instruction]. So he set fire to a boat and beat the 
drum to signal the advance. As those in front fell so those behind 
took their positions and the number who succumbed to water and 
fire could not be counted. At that time, if he had not sounded the 
drum for retreat, the officers of Yue could have been said to be 
completely lost. Sacrificing oneself is a difficult thing to do, but 
after they did it the Yue king was delighted. So it doesn't need 
more than a single generation for people to be able to change if 
they seek to fall in with the wishes of their superior. Formerly, 
Duke Wen of Jin liked coarse clothing. In Duke Wen's time, the 
officers of Jin wore clothes of coarse cloth, furs of sheepskin, hats 
of rough silk and shoes of coarse canvas. [Thus attired], they went 
in to see Duke Wen and went out to walk in the court. Wearing 
coarse clothing is a difficult thing to do, but after they did it Duke 
Wen was delighted. So it doesn't need more than a single 
generation for people to be able to change if they seek to fall in 
with the wishes of their superior. Now eating very little, the 
burning boat incident, and wearing coarse clothing are among the 
most difficult things in the world to do, but after they were done 
the rulers were delighted, indicating that it doesn't need more than 
a single generation for people to be able to change. What is the 
reason for this? It is that they seek to conform to the pattern of the 
superior. Now things like universal mutual love and the exchange 
of mutual benefit are both beneficial and easy to practise in 
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HAA ^ UA A Ath ^ NBR ^ 我 以 为 则 无 有 上 说 之 者 
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innumerable ways. I think it is only a matter of not having a ruler 
who delights in them, and that is all. If there was a ruler who 
delighted in these things, and encouraged people with rewards and 
praise, and intimidated them with penalties and punishments, I 
think the people would take to universal mutual love and 
interchange of mutual benefit just like fire goes up and water goes 
down and cannot be stopped in the world." 


Therefore, "universal" was the Way of the sage kings. It was the 
means whereby kings, dukes and great officers brought peace, 
and the means whereby the ten thousand people had enough 
clothing and food. So, for the gentleman, there is nothing equal to 
carefully examining "universal" and assiduously practising it. It 
makes rulers necessarily kind, it makes ministers necessarily 
loyal, it makes fathers necessarily compassionate, it makes sons 
necessarily filial, it makes older brothers necessarily well 
disposed, and it makes younger brothers necessarily respectful. 
And, for a gentleman, there is nothing equal to wishing to be a 
kind ruler, or a loyal minister, or a compassionate father, or a filial 
son, or a well-disposed older brother, or a respectful younger 
brother, so it is right that “universal” cannot but be put into 
practice. This was the Way of the sage kings and is of great benefit 
to the ten thousand people. 
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Wl TAETEH:T[DSÉEAAATSGmEA qm uk 
当 攻 战 而 不 可 不 非 © SHA AAA RENE ， 众 并 则 非 
之 ， 上 辆 政 者 得 则 利之 。 此 何 也 ? VE A BRI, o RHE AK ARE 
豚 者 ， 其 不 闵 又 其 入 人 园 转 完 桃 李 。 是 何故 也 ? PUES A e o 其 
不 仁 兹 其 ， 界 益 厚 。 至 人 人 栏 厂 ， 取 人 马 牛 者 ， 其 不 仁义 又 其 
ARKE o eiit ? Ais AREE lle Me > HM 
AE > FRAME o BAAS AH > WREKE RRAZ ^ HABE 
FLA) ARBORS AE o Hefei ? DAs AREE © As ARE > 
其 不 仁 楷 其 锋 ， 罪 益 厚 。 当 此 ， 天 下 之 君子 皆 知 而 非 之 ， 谓 之 不 
义 。 今 至 大 为 攻 国 `， 则 弗 知 Qn? 非 ， 从 而 堆 之 ， 谓 之 义 。 此 可 
谓 知 义 与 不 义 之 刚 乎 ] 


Rel 


1. The text for this and the next two chapters follows WYJ. The points of notable difference 
from other modern editions (e.g. LYS, LSL, MBJ, Z&Q) will be indicated in the notes 
as they occur. 

2. The preceding 31 characters, prefaced by“ 是 故 ”, are more commonly found in what 
below is 18.5. WYJ particularly follows CYX in making this rearrangement — see the 
former's note 1, p. 199. 

3. The translation of this sentence depends on reading 4% as i/i or 更 (following SYR), 厚 
as Œ (MZQY), and accepting the addition of 3& after {= (MZQY). 

4. There is general acceptance of BY's addition of 不 义 following KA}. 

5. Added here and in corresponding clauses in what follows by WYJ — see his note 14, 
p. 200. 
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17: Condemning Offensive Warfare I 


Master Mo Zi spoke, saying: "In ancient times, kings, dukes and 
great men, if they genuinely desired success and abhorred failure, 
if they wished for peace and disliked danger, could not do 
otherwise than condemn offensive warfare. Now, if there is one 
man who enters another's orchard or garden and steals his peaches 
and plums, all who hear about it condemn him. If those above who 
conduct government get hold of him, then they punish him. Why 
is this? Because it is by harming the other that he benefits himself. 
When it comes to stealing another's dogs, hogs, chickens and 
suckling pigs, his unrighteousness is greater than entering the 
other's orchard or garden and stealing his peaches and plums. 
What is the reason for this? Because his harming the other is much 
greater, his lack of benevolence and righteousness is even greater, 
and the crime more serious. When it comes to entering another's 
animal enclosure and taking his horses and oxen, his lack of 
benevolence and righteousness is even greater than stealing the 
other's dogs, hogs, chickens and suckling pigs. What is the reason 
for this? It is because the harm to the other is even greater. If the 
harm to the other is even greater, then the lack of benevolence 
and righteousness is even greater, and the crime more serious. 
When it comes to killing an innocent man, seizing his clothes 
and fur garments, and taking his spear and sword, the lack of 
righteousness is greater again than entering another's animal 
enclosure and taking his horses and oxen. What is the reason for 
this? It is because the loss to the other is even greater. If the loss 
to the other is even greater, then the lack of benevolence [and 
righteousness] is even greater and the crime more serious. If this 
is valid, the gentlemen of the world should all know and condemn 
it, and call it unrighteous. Now when it comes to what is a great 
lack of righteousness, that is, attacking states, they do not know 
and condemn [it] but instead they commend it and say it is 
righteous. Can this be called knowing the difference between what 
is righteous and what is not righteous?" 
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172 [RAB As3& > VAHER o AURE ^ RUE 
义 ， 必 有 十 死罪 疾 ; MAAR BAR ^ DA AWER o WI K 
PZB AMIE > HABE SEK ABEL > HG 
[而 ] JE^ > HEMI MEZ > 88 7 3E > T8 不 知 其 不 义 也 ， 故 书 其 言 以 得 
和 后世 。 若 知 其 不 义 也 ， 夫 奚 说 书 其 不 义 以 下 后 世 哉 ? J 


17.3 ”|[ 今 有 人 於 此 ， 少 见 黑 日 黑 ， 多 见 黑 日 白 ， 则 以 此 人 不 知 白 黑 之 
AEG 少 党 苦 日 苗 ， 多 党 苦 日 甘 ， 划 必 以 此 人 为 不 知 甘苦 之 状 
R ^E: RE ; 大 为 非 攻 国 ， 旧 不 知 [ 而 ] 非 ， 从 而 
忌 之 ， 谓 之 义 。 此 可 谓 知 义 和 与 不 义 之 辩 乎 ? 是 以 知 天 下 之 君子 
tH > Feb BERL ANSE ALE o J 


6. In this clause, 知 is the accepted emendation of 之 (WYZ) and 而 is added following 
WYJ. 
7. Following WNS 情 is read as 9 in the sense of HEF. 
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"The killing of one person is spoken of as unrighteous and 
certainly constitutes one capital offence. Reasoning on this basis, 
killing ten people is ten times as unrighteous, so certainly 
constitutes ten capital offences. Killing a hundred people is a 
hundred times as unrighteous, so certainly constitutes a hundred 
capital offences. If this is valid, the gentlemen of the world should 
all know and condemn it, and call it unrighteous. But when it 
comes to what is a great lack of righteousness, that is, attacking 
states, then they do not know and condemn it. On the contrary, 
they praise it and call it righteous. Truly, they did not know this 
was unrighteous and therefore recorded their words to hand on to 
later generations. If they knew it was not righteous, then how does 
one explain their recording what was unrighteous in order to hand 
it on to later generations?" 


“Now suppose there was someone who, when he saw a little bit of 
black, called it black, but when he saw a lot of black, called it 
white. We would certainly take this person to be someone who did 
not know the difference between white and black. [Likewise], 
suppose there was someone who, when he tasted a little bitterness, 
called it bitter, but when he tasted a lot, called it sweet. We would 
certainly take this person to be someone who did not know the 
difference between sweet and bitter. Now when something small 
is a crime, people know and condemn it. When something great is 
a crime, like attacking states, then they don't know and condemn 
[it], but go along with it and praise it, calling it righteous. Can this 
be spoken of as knowing the difference between what is righteous 
and what is not righteous? This is how we know that the 
gentlemen of the world are confused about the distinction between 
what is righteous and what is not righteous." 
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18.1 FÆTRE: [ 古 者 王公 大 人 ， 为 政 於 国家 者 ,情欲 [ 毁 ] EZ 
dro EE "a B > dices CRIT AS FY 848^ © 今 师 徒 


WER LE ^ ATTE > RITER > UAW Ath o FH 
ER BERRA ES > KARER HERE o ^ SME DE RE—IRF > HI A ENRERE 
而 死者 ， 不 可 腾 数 。 今 党 计 军 上 ”, MAER > PJERA 
主 而 靡 歼 脏 冷 不 反 者 ， 不 可 腾 数 。 又 与 矛 戟 戈 剑 乘 车 ， 其 列 往 ' 碎 
折 靡 凝 而 不 反 者 ， 不 可 腾 数 。 和 与 其 牛马 肥 而 往 ， 竣 而 反 ， 往 死亡 
而 不 反 者 ， 不 可 腾 数 。 与 其 涂 道 之 修 速 ， 粮 食 罩 绝 而 不 继 ， 百 姓 
死者 ， 不 可 腾 数 也 ; 与 其 居 处 之 不 安 ， 食 饮 之 不 时 ， 饥 饮 之 不 
fi 百姓 之 道 疾 病 而 死者 ， 不 可 腾 数 。 囊 师 多 不 可 膀 数 ， 衷 师 吉 
不 可 腾 计 ， 则 是 鬼神 之 衣 其 主 后 ， 亦 不 可 腾 数 。] 


> 


1. Added following Qiu Shan 秋山 — see WYJ, note 1, p. 205. 

2. There are several issues in this opening sentence apart from the addition of $. These are 
as follows: (i) A number of commentators follow WNS in emending 古 to ^. WYJ does 
not and I have followed him. (ii) 情 is accepted as being in the sense of jk. (iii) 当 is 
read as 得 当 (Z&Q). (iv) The final nine characters are transferred from what is 18.3 
below following WYJ — see note 3 below. 


3. As with the previous essay, there is notable variation in the opening part of this essay. 
Again the text follows WYJ. An alternative arrangement is to include the following 57 
characters:“ 今 者 王公 大 人 ， 情 和 欲 得 而 恶 失 ， 和 欲 安 而 恶 危 ， BCR SCRA AT FE» 
是 故 子 墨 子 日 :“ 古 者 有 语 : 谋 而 不 得 ， 则 以 往 知 来 ， 以 见 知 隐 。 谋 若 此 ， 可 得 

MAR » " The first 26 are WNS's proposed addition to fill a perceived lacuna after 

“ANH” and the second 31 are those found in modern editions of LSL and Z&Q. 

4. According to SYR, there should be a sentence here of the form “此 不 可 以 春秋 为 者 

t2" corresponding to that following the previous statement about winter and summer. 

5. Two emendations are made in this clause: t to iX (e.g. LYS) and 上 to 出 (SYR). 

6. “Other things" is the translation given for £4. There are other suggestions — for 
example, a large shield (大 盾 一 SYR) and Ë} as an iron hook (£5 — YTY). 

7. There is variation here with some texts having 列 住 (e.g. LYS, Z&Q). FIFE (or FIFE) 
is read as 往 则 (SYR, LSL) — see WYJ, note 11, p. 206. 

8. There is some uncertainty about this sentence — see WYJ, note 18, p. 207. 
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18.1 


18: Condemning Offensive Warfare II 


Master Mo Zi spoke, saying: "In ancient times, kings, dukes and 
great officers, in conducting government in their states, genuinely 
wished to be careful with regard to censure and praise, to be just 
in rewards and punishments, and not to fail in judicial and 
administrative matters. Therefore, rightly, offensive warfare was 
something they could not pursue. Nowadays, if troops are to be 
raised, there is fear of cold if they go forth in winter and of heat in 
summer, so this cannot be done in either winter or summer. If they 
go in spring, then it disrupts the people's planting and sowing and 
the cultivation of trees. If they go in autumn, then it disrupts the 
people's reaping and storing. Now, as there is not one season 
without disruption, the ordinary people who die from hunger and 
cold cannot be numbered. And if you try to calculate how much of 
the equipment — bamboo arrows, flags and banners, tents, and 
other things — which an army sets out with, is lost or destroyed 
and does not return, this also is beyond computation. Moreover, 
the spears, lances, halberds, swords and war chariots that the army 
goes forth with which are destroyed, broken and lost and do not 
return also cannot be numbered. Further, of the oxen and horses 
that are fat when they go forth, those that are lean when they 
return, or die and are lost and do not return, cannot be numbered. 
And, in addition, because the road is long and food supplies are cut 
off without means of relief, the ordinary people who die cannot be 
numbered. And because the places where they dwell cannot be 
made peaceful, they do not eat and drink at proper times, satiety 
and starvation cannot be controlled, and the ordinary people who 
become sick and die on the roads cannot be numbered. Either the 
soldiers who are lost will be very many, or the whole army will be 
lost. In both cases, the losses cannot be numbered. Then the ghosts 
and spirits will lose those descendants who can carry out the 
sacrifices, which is another incalculable loss." 
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日 : [我 贪 伐 腾 之 名 ， 及 得 之 利 ， 故 为 之 。」| 子 黑子 言 日 : [ 计 其 所 
自 膀 ， 和 无 所 可 用 也 。 计 其 所 得 ， 反 不 如 所 训 者 之 多 。 今 攻 三 里 之 
城 ， 七 里 之 郭 ， 攻 此 不 用 锐 ， 且 和 无 条 而 徒 得 此 然 也 。 和 杀人 多 必 数 
从 万 ， 寡 必 数 於 千 ， 然 后 三 里 之 城 ， 七 里 之 郭 ， 且 可 得 也 ”。 今 万 
乘 之 国 ， 虚 数 於 千 ， 不 腾 而 入 。 广 衍 数 於 万 ， 不 腾 而 用 ”。 然 旧 
EWE o MARE , 王 民 者 ， 所 不 足 也 。 今 如 王 民 ” ZIE EN 
EZ UFER HEREKE > METAR o Z BKA ， 
非 国之 务 者 也 。j 


18.3 ” 饰 攻 战 者 也 言 日 ”: [WUR RZE ACHR FZE > MBS 


天 下 之 时 ， 其 土地 之 方 ， 未 至 有 数 百 里 也 ; AWEZA > REAR 
十 万 人 也 。 以 攻 战 之 故 ， 土 地 之 博 至 有 数 千里 也 ; AEREA 
数 百 历 人 。 故 当 攻 战 而 不 可 为 也 。" FETARE: [点 四 五 国 则 
得 利 看 ， 猫 谓 之 非 行 ” 道 也 。 壁 若 医 之 药 人 之 有 病 者 然 。 今 有 医 


10. 


11. 
12. 


13. 


14. 


There are certain difficulties with the two preceding sentences which modern 
commentators attempt to resolve by adding JẸ after 攻 此 . There are also problems with 
然 . The translation above is based on the detailed analysis given by WYJ (notes 19 & 
20, pp. 207—208). As he mentions, a similar city is spoken of in Mencius IIB.1(2). 
The somewhat free translation of this sentence depends on the acceptance of BY's four 
proposals: (i) Reading Ji as Hii. (ii) Taking A as A. (iii) Reading Jif fit as 广大 . (iv) 
Reading liit as [i]. Other versions have been suggested, for example by SYR — see WYJ, 
notes 23-26, p. 208. 

There is general acceptance of WNS’s emendation of =F to tE. 

On “也 言 日 ”see WYJ, note 27, pp. 208-209. Some editors omit 也 (e.g. Z&Q). WYJ 
reads it as Z. 

WYJ's text for this sentence is:“ 是 故 攻 战 之 速 也 。”I have followed the textual 
emendations of SYR which make the sentence as above — see WYJ, particularly note 
31, p. 209. 

47 is read as IE here when qualifying ## and as 好 subsequently when qualifying 2%. 
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182 


183 


[The rulers of] states start wars, depriving the people of their 
livelihood and stripping the people of benefit, all to a very great 
degree. Why do they do this? They say: “We covet the fame of 
conquest and wish to reap the benefits. That is why we do it." 
Master Mo Zi spoke, saying: “If you determine what they 
themselves gain from this, it is not something that can be of use. 
If you calculate what they acquire, it is not nearly as much as they 
lose. For example, if you could attack a city with an inner wall of 
three /i and an outer wall of seven /i without using sharp weapons 
and without anyone being killed, there would be no difficulty. But 
this is not the case. The number of people killed will range from 
ten thousand at the most to one thousand at the least before a city 
with an inner wall of three li and an outer wall of seven li can be 
taken. Now in a state of ten thousand chariots, there is a great 
amount of waste land that can be entered without conquest and 
there are vast open spaces that can be opened up without conquest. 
It is a case, then, of land being what there is an excess of, but 
officers and people being what there is not enough of. Now to send 
officers and men to their deaths and to add to the misfortunes of 
those above and below in order to attack an empty city is to cast 
away what there is not enough of to gain what there is already an 
excess of. To govern like this is contrary to what is fundamental to 
a state." 


Those who argue in favour of offensive warfare say: “To the 
south, there are the kings of Jing and Wu.' To the north, there are 
the rulers of Qi and Jin. At the time of the world when they were 
first enfeoffed, the size of their lands did not reach several hundred 
li, and the number of their people did not come to several hundred 
thousand. By means of offensive warfare their lands have been 
extended to several thousand /i and their people number several 
millions. That this validates offensive warfare cannot be denied." 
Master Mo Zi spoke, saying: "Although four or five states may 
have benefited by this means, I still say that this is not the correct 
way. For example, a doctor treats those who are sick with 


i Jing #] was Chu 28. SYR states that 5& should read j in that the former was already 
lost by Mo Zi's time — see WYJ for details. 
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於 此 ， 和 合 其 祝 药 之 于 天 下 之 有 病 者 而 药 之 ， 万 人 食 此 ， 若 医 四 
五 人 得 利 焉 ， 猫 亩 之 非 行 药 也 5 。 故 孝子 不 以 食 其 家 ， 忠 臣 不 以 


RRE e] 


亡者 ， 不 可 腾 数 。 何 以 知 其 然 也 ? 东方 有 敬之 国 者 ， 其 为 国 甚 
不 敬 事 於 大 ， 大 国 亦 弗 之 从 而 爱 利 。 是 以 东 


小 ， 间 於 大 国之 问 


[ 古 者 封 国 认 天 下 ， 尚 5 者 以 耳 之 所 闻 ， 近 者 以 目 之 所 见 ， 以 攻 战 


者 越 人 来 前 其 壤 地 ， 西 者 讲 人 兼 而 有 之 。 计 匣 之 所 以 亡 於 讲 越 之 
章 者 ， 以 是 攻 虐 也。 中南 者 陈 莹 ， 其 所 以 亡 於 吴越 之 间 者 ， 亦 以 
攻 战 。 具 北 者 目 不 一 著 何 ， 其 所 以 亡 於 燕 代 胡 锋 之 间 者 ， 亦 以 攻 


RAE RSCÉARTH: [ 古 者 有 语 : [ 谋 而 不 得 ， 则 以 往 知 来 ， 以 


WARE o JERE > TTAR o |” 


DORA ZA : [ 彼 不 能 收 用 彼 容 ， 是 故 亡 。 我 能 收 用 我 浴 > 


15. 


16. 
17. 


There are certain difficulties with this sentence involving particularly “和 合 ”and“ 视 
#2” On the former, see ZCY’s detailed note. On the latter, BY proposes reading 祝 as 


祝 由 


There is general acceptance of the reading of ij as | 


fl. LYS, who disagrees, has:“ 大 概 是 


种 


KR 


用 符咒 的 药 类 “。” 


E in the sense of A or 2. 


On the placement of this statement here see WYJ, note 44, p. 211. 
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medicines. Now suppose there was this doctor who so unified his 
treatment that he gave the same medicine to all the sick people of 
the world and ten thousand people took it, but only four or five got 
any benefit. I would still say that it was not a good medicine. 
Therefore, a filial son would not give it to his parents and a loyal 
minister would not give it to his ruler." 


18.4 “Tn ancient times, there was the establishment of states in the 


world. Those in the distant past we hear about. Those more recent 
we see for ourselves. The number of these that were lost through 
offensive warfare cannot be counted. How do I know this is so? In 
the east, there was the state of Ju" which was a very small state 
squeezed in between large states. It did not show due deference to 
the large states and they, in turn, did not foster it or wish to benefit 
it. So, from the east, the people of Yue encroached upon it and 
seized territory while, from the west, the people of Qi annexed and 
incorporated it. If we think about why Ju was destroyed between 
Qi and Yue, it was due to offensive warfare. Even the destruction 
of Chen and Cai in the south, situated as they were between Wu 
and Yue, was also due to offensive warfare," as also in the north 
was the destruction of Zu and Butuhe between Yan, Dai, Hu and 
Mo."" Therefore Master Mo Zi said: “The ancients had this 
saying: ‘If you plan and are unsuccessful, then use the past to 
predict the future, use the manifest to know the hidden.’ If you 
plan like this, you can succeed and know." 


18.5 The advocates of offensive warfare say: “Others may not be able 


to gather and utilise the great mass of their people for the purpose 


ii. 


iii. 


iv. 


Ju # was a small Warring States period kingdom occupying part of what is now 
Shandong province. 

Chen [ and Cai 2€ were also small Warring States period kingdoms situated in what 
is now Henan province, the former corresponding to Huaiyang and the latter to Xincai. 
Both were destroyed by Chu ## in 479 BC and 447 BC respectively (Z&Q). 

This is WHB's note on ^ HR — E fep: “HEARNE 且 一 不 著 何 。 且 : BIA > El] 
名 ， 所 在 无 考 。 一 疑 以 之 音 庆 以 : 与 。 不 车 和 : 国名 ， 亦 称 不 层 何 ， 故 
MES REIN o" The kingdom of Zu is referred to in the SAA for the 10th year of 
Duke Xiang — see LCC, vol. 5, p. 442 and Legge's note on the question of the name 
(Zu/Cha) on p. 445. There are other views on this matter — see WYJ, note 42, pp. 210— 
211. 


Ki 
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UERR Po ERU TUBE ? TETARA: [ 子 中 能 收 用 子 
Zo To ABB? 古 者 吴 圈 闽 笃 七 年 ， 奉 甲 执 兵 ， 奔 
ZAREE KEI HARREZ WIMA PE 
KHR? o RY SCRGEZ Ero AMBRE > RIE > WHEE ， 
KE A afi dm al ; 东 而 攻 越 ， 济 三 江 五 湖 ， MRL ATE o 7L 
夷 之 国 莫不 宣 服 。 於 是 退 不 能 赏 孤 ， 施 舍 辟 萌 ， 自 竺 其 力 ， 伐 其 
Th > RRE > ARH RUE CEE > APA Mo KEI > HR 


18. The translation of this sentence follows the textual changes as detailed by SSX and Z&Q. 
19. 及 is transferred here from its more usual position before $% in the preceding sentence. 
This follows SSX — see WYJ, note 51, p. 212. 
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of destruction. We, however, are able to gather and utilise the 
great mass of our people and employ them in offensive warfare in 
the world, so who would dare not to submit to us?" 


Master Mo Zi spoke, saying: “Although you may be able to gather 
and utilise the great mass of your people, how can you compare 
with Helü of Wu in ancient times?” In ancient times, Helü of Wu 
trained his troops for seven years so that, wearing armour and 
carrying weapons, they could travel fast for 300 /i before resting. 
When stationed at Zhulin, they came forth on the track at Mingai 
and engaged [the Chu forces] at Boju." [Helü] took control of Chu 
and forced Song and Lu to come to his court and offer tribute. 
When it came to Fu Chai himself, he attacked Qi to the north. 
Positioning his troops above Wen, he joined battle at Ailing and 
inflicted a crushing defeat on the people of Qi, forcing them to 
retreat to Tai Shan." To the east, he attacked Yue, crossing the 
‘three rivers’ and the ‘five lakes’, and compelling [the Yue forces] 
to take refuge at Guiji Of the ‘nine tribes’, there was none that 
did not submit. When he returned, he was not able to reward those 
bereaved or bestow charity on the people. He took advantage of 
his own strength, boasted about his achievements, and flaunted his 
own brilliance but neglected to train [his troops]. Subsequently, he 
built a tower at Gusu which was not complete after seven years." 


vi. 


vii. 


viii. 


ix. 


Helü [5][&] (also JE) was an ancient king of Wu. He was succeeded by his son Fu Chai 
(vide infra) in 495 BC. See also《 吴 越 春秋 AINE ALIE) and for an account of the battle 
with Chu see the Zuo Zhuan for the 4th year of Duke Ding (LCC, vol. 5, p. 751). 

Of the three places referred to here, Zhulin 注 林 is unknown, Mingai or Ming Pass (= 
[ii or DE) is mentioned in the Zuo Zhuan reference and was situated in what is now 
Henan whilst Boju 44, anciently in Chu, was in what is now Hubei. For further details 
see WYJ, note 48, p. 212. 

As noted above, Fu Chai was the son of Helü. After he came to power in 495 BC, he 
waged successful campaigns against both Qi and Yue, but was later badly defeated by 
Gou Jian of the latter kingdom and eventually took his own life. Wen iX refers to Wen 
Waters in what is now Shandong and Ailing X: was also in present-day Shandong. It 
is generally accepted that 1% should be read as 保 . 

For the “three rivers" see WYJ, note 54, p. 213 and for the “five lakes", as the term 
applied in ancient times, see ZWDCD, vol. 1, 668-669. Guiji #8 was in what is now 
Zhejiang province. 

On the matter of the tower and its construction see WYJ, note 60, p. 214. 
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北 郭 ， 徙 大 内 ”， 转 王宫， 而 吴 国 以 亡 。] 


18.6 [HABANA > MAAR AS o Ati ce > AWE 


FR > UDG NARA o (DUR ZB)” 故 差 论 其 爪牙 之 
士 ， 皆 列 其 舟 车 之 累 ， 以 攻 中 行 民 而 有 之 ”。 以 其 谋 为 既 已 足 
锋 ， 又 攻 兹 ” 氏 而 大 败 之 ， 并 三 家 以 为 一 家 ， 而 不 止 ， 又 围 赵 圳 
子 论 营 阳 。 及 若 此 ， 则 埋 魏 亦 相 从 而 谋 日 : aaa > TCH 
菌 寒 。] 赵 氏 朝 亡 ， 看 夕 从 之 ; 趟 氏 夕 亡 ， 我 朝 从 之 。《 诗 》 
『 急 水 不 务 ， 陆 将 何 及 乎 ! ] 是 以 三 主 之 君 > — ORJ EIRA > 
Ze > ESE Sb > HEPC AL > BREAKS © | 


Iu 


18: ”是 古 子 黑子 言 日 : [ 古 者 有 语 日 : DHTORSURZKISERS A © SES 


20. 
21. 
22: 


23. 


24. 


There is general acceptance of the reading of J£ for 能 一 see, for example, LSL, Z&Q. 
“GEKA” presents a problem. There is wide acceptance of the emendation of 内 to #t 
and the reading of 徙 as 获得 一 see WYJ, note 62, p. 215. 

In the translation, I have followed WYJ in omitting the problematical “HERZ ZE” — see 
his note 66, p. 215. Another option is that offered by ZCY whose note reads: “Ei /F 
“VAD ZEA BER,” o” 

Apart from the omission referred to in the previous note, in the translation of this 
sentence, the following three points should be noted: (i) #2 i is taken as 选择 (Z&Q). 
(ii) “AZ” is rendered simply “brave soldiers”. (iii) FF] is read as 比 列 in the 
sense of 排列 (WNS). 

Following SYR, Z& is regarded as superfluous. 


18. Condemning Offensive Warfare II 179 


When it came to this then, there was disaffection and weariness in 
the hearts of the people of Wu. The king of Yue, Gou Jian, saw the 
dissension and discord between superiors and inferiors in Wu so 
he assembled his forces to take revenge on his enemy. Entering 
through the outer wall to the north, he seized the great boat and 
surrounded the royal palace, and so the state of Wu was lost.” 


18.6 “In former times, Jin had six generals, none of whom was as 
strong as Zhi Bo.* Considering the great extent of his lands and the 
large number of his people, he thought to oppose the feudal lords 
in order to glorify his name. So he selected his bravest soldiers and 
deployed the great number of his boats and chariots to attack 
Zhonghang and possess his [lands]. He thought his plans were 
already excellent so he also attacked the Fan house and completely 
defeated it. Thus he combined the three houses into one. Still he 
did not stop, but surrounded Zhao Xiang Zi at Jinyang." When this 
happened, Han and Wei got together to plan, saying: "There is an 
old adage which says, ‘When the lips are lost the teeth become 
cold’. If the house of Zhao is destroyed in the morning, in the 
evening we will follow it. If the Zhao family is killed in the 
evening, in the morning we will follow it. The Odes says: ‘If a fish 
cannot move swiftly in water, how will it manage on dry land?" 
Therefore, the three rulers worked together with singleness of 
purpose, opening gates and clearing roads, donning armour and 
raising officers. So, with Han and Wei acting from without and the 
Zhao house acting from within, they struck at Zhi Bo and 
completely defeated him." 


18.7 This is why Master Mo Zi spoke, saying: "In ancient times, there 
was the saying: ‘The gentleman does not seek his reflection in 
water but in the people. From a reflection in water he sees only his 


x. Onthe use of 将 军 here see WYJ’s note 65, p. 215 which also includes SYR's note. The 
six generals referred to were: Han Kang Zi 畦 康子 , Zhao Xiang Zi jii € ^, Wei Huan 
Zi 魏 桓 子 , Fan Jishe 范 吉 射 , Zhonghang Wen Zi 中 行文 子 and Zhi Bo 智 伯 himself. 

Xi. The military exploits of Zhi Bo are also referred to, albeit more briefly, in Mozi 49. For 
references to these texts, including Zhuangzi, Shi Ji, Huainanzi and Zhanguoce, see 
WYJ's notes 70-76, pp. 216-217. 


xii. This is not in the surviving 《诗经 》. Most commentators follow SYR in reading 务 as 
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face; from a reflection in the people he can know good fortune and 
bad fortune." Nowadays, if there are those who take offensive 
war to be beneficial, should they not examine this in the mirror of 
Zhi Bo's affairs. It can easily be recognised that this is not 
auspicious but inauspicious." 


xiii. There are several similar but not identical statements in other texts — for details see 
WYJ, note 80, p. 217. 
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善 者 ， 其 说 将 何 哉 : ? 为 其 上 中 天 之 
All > 而 中 中 鬼 之 利 ,而 下 中 人 之 利 > eee BoP 3E T7. 非 为 其 
Ti FPA ZA > HES GP 办 使 下 之 
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fe > FFE AME o 而 不 
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Ko 而 和 后 为 之 行 ， 是 以 


> 则 知 者 之 道 
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> ALA > 
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Eo ABZ HRAKT > BAK 


In this sentence, ## is read as #8 to conform with the text that follows (ZCY). Even if 


35 is retained, the argument is essentially unc 


There is general agreement that 意 亡 should be taken as #4 


hanged. Also 7 


HE int 


将 is read as JRE. 


he sense of 还 是 . 


I have followed MZH's version of this sentence, reading 免 as %3 in the sense of 1%. 

While there is wide agreement that 顺 should be read as 慎 (following WSN), there is 
an issue with“ 速 通 成 ”. Most modern commentators follow SYR’s revamping of this 
sentence, but I have followed WYJ’s different version for the reasons he sets out in his 


note 11, p. 223. 


There is some uncertainty about this sentence. LYS refers to the Zuo Zhuan for the 13th 


year of Duke Xiang where there is “小 


人 农 力 以 事 其 上 ”and reads 


农 as {h on the basis 


of the (ETE - Ei). He also quotes ZCY's proposal for the first part of the statement 


RUD) 率 天 下 之 百姓 以 农 ”. 


as follows: 
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19.1 


19.2 


19: Condemning Offensive Warfare III 


Master Mo Zi spoke, saying: “What is it that nowadays should be 
praised as righteous in the world? Should it be that, if someone 
acts in accord with what benefits Heaven above, ghosts in the 
middle realm, and the people below, he should be praised? Or 
should it be that, if someone does not act in accord with what 
benefits Heaven above, ghosts in the middle realm, and the people 
below, he should be praised? Even foolish people would have to 
say: ‘It ought to be that, if someone acts in accord with what 
benefits Heaven above, ghosts in the middle realm, and the people 
below, he should be praised! Nowadays, everyone in the world 
agrees that righteousness was the method of the sage kings. But, in 
fact, nowadays the many feudal lords of the world all violently 
attack each other to an equal degree, which is to praise 
righteousness as a word without considering what it actually is. 
This is the same as a blind person using the terms ‘white’ and 
‘black’ like other people, but not being able to distinguish what 
they are. How can this be called distinguishing?" 


“This is why, in ancient times, those who were wise, in planning 
for the world, necessarily gave careful consideration to 
righteousness and afterwards put it into practice, so that their 
actions were then without doubt and quickly came to completion. 
They attained their desires yet still complied with what benefited 
Heaven, ghosts and ordinary people. This, then, was the Way of 
those who were wise. Therefore, those benevolent men who ruled 
the world in ancient times certainly opposed the great states’ 
policy (of aggressive war), unified the world as an harmonious 
whole, and brought together all within the four seas. Thus they led 
the ordinary people of the world to pursue their affairs and, in 
doing so, to serve the Supreme Lord and the ghosts and spirits of 
mountains and rivers. The people they benefited were many and 
their achievements were, as a consequence, great. This was why 
Heaven rewarded them, the ghosts enriched them, and the people 
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Mozi 


To GBF RW S BOA o» HAIMA ZR > 先王 之 所 以 有 天 
下 者 也 。] 


RREZET > UCAS BSAA AER > DA PEDIC RAISE ZB © AH 
XE > SEX ARR > HTN > CHORD ^ MERREN > HEA 
PES REHIN ^ RUAN o EGG BHE > — 
EPR ,日 : DEAE ZZ ERAT > WRAL 
aay > JEPERURU DL EORR o FMR LE ^ URES > DAL 
BAZ o BHU BAKE ? 夫 取 天 之 人 ， 以 攻 天 之 邑 ， 此 刺 
PAE > RAL fe > HEURES > HERE > Hie EAA RZ 
利 侠 "。 意 将 以 为 利 鬼 乎 ? KR? ZA DZ XE > ER 
先王 ， 贼 虐 万 民 ， 百 姓 欢 散 ， 划 此 中 不 中 鬼 之 利 矣 。 意 将 以 为 利 
人 平 ? 夫 条 [天 ] 之 人 ， 为 利 人 也 博 作 。 又 计 其 费 > m 生 之 
本 ， 竭 天 下 百姓 之 财 用 ， 不 可 腾 数 也 ， HUNE PARTEA RIA e ] 


4 


E 


12. 


13. 


The readings of the various characters in this sentence follow LYS, notes 1-8, p. 145. 
Several commentators refer to the use of FÉ in the sense of $ in the Zuo Zhuan — see, 
for example, WYJ, note 23, pp. 224—225. 牧 are the six animals/birds — oxen, horses, 


suitable for sacrifice. Jj is read as Jill f based on the Shi Ji — see Z&Q. 
This clause is read as“ 卒 进而 攀 问 ”一 see Z&Q. 

The issues in this clause, concerning particularly E and JL, are given detailed analysis 
by WYJ in his note 31, pp. 225-226. 

Following BY, this is the generally accepted emendation for the unknown character, 5 


with the & radical. 


. In this sentence, it is generally accepted that “XÍ” acts as an introductory particle 


without specific meaning and that 44 is to be taken as 3€ in the sense of 473%. 


. There are several issues with this statement, as follows: (i) 取 is taken as 用 (Z&Q). (ii) 


On “KZA” CYX has: “ABR > MARZA «BAIE ERTRUK > Heth p JN 
KZE o” (üi) Xl is read as |Z (WNS). (iv) 之 and 其 are regarded as superfluous 
in the fourth and sixth clauses respectively (WYJ). 

天 is added here and in the similar subsequent clause — see Z&Q, note 20, p. 227. WYJ 
has AZ fl" — see his note 37, p. 226. 

I have followed WYJ's emendation of 周 to # 一 see his note 39, p. 227. 
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praised them. So they were honoured as Sons of Heaven, they 
were enriched with all under Heaven, and their fame was 
established in Heaven and on earth and has continued undimmed 
to the present day. This, then, was the Way of wise men and the 
means by which the former kings came to rule the world." 


“Nowadays, kings, dukes, great officers and feudal lords of the 
world are not like this. All of them certainly select their bravest 
and fiercest soldiers, arrange and deploy their boats and chariots, 
and prepare their strongest armour and sharpest weapons to attack 
and reduce states that are without fault. When they enter the 
border regions of a state, they cut down its grain crops, fell its trees 
and forests, break down its inner and outer city walls, fill in its 
ditches and pools, seize and kill its sacrificial animals, burn down 
its ancestral temples, slaughter its people, destroy the old and 
weak, and move away its valuable utensils. [The soldiers] advance 
rapidly and fight to the limit, saying: *The highest [honour] is to 
die in battle; the next highest is to kill many of the enemy; the least 
is to suffer injury oneself. Further, to break ranks and scatter in 
defeat is a crime punishable by death without possible pardon.’ 
These words are used to instil fear into the masses. To annex a 
state and overthrow its army, and to plunder and oppress its people 
is a way of bringing disorder to the work of the sages. How can 
this be construed as benefiting Heaven? In fact, to take the people 
of Heaven and use them to attack the cities of Heaven is to kill the 
people of Heaven, to destroy the standing of the spirits, to overturn 
the altars of soil and grain, and to seize and slaughter the sacrificial 
animals. This, then, does not accord with Heaven's benefit in the 
upper realm. How can this be construed as benefiting ghosts? To kill 
the people of Heaven, to exterminate those who honour the ghosts 
and spirits, to cast aside the former kings, to plunder and oppress the 
ten thousand people, to scatter and disperse the general populace 
does not, then, accord with the ghosts' benefit in the middle realm. 
How can this be construed as benefiting people? If you kill the people 
of Heaven to benefit people, the benefit is meagre indeed. Moreover, 
if you consider the resources wasted in military activity, this harms 
the foundations of life of the people, and the depletion of the 
resources of the world and the ordinary people is incalculable. So this 
does not achieve benefit for the people below." 
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194 [ 今 夫 师 者 之 相 为 不 利 者 也 ， 日 : AR EASY o RAFI > E 


Bl BA Ao AAA? ^ 威 不 图 ZARA > BVA > 
1&5 之 不 强 。 植 心 不 坚 ， 和 与 国 诸侯 疑 。 与 国 诸侯 疑 ， 则 敞 生 上 处 > 
BM © i ALL > TEES > HERI AE > MED 
ThE SRB RA UU AEP > APRA > 
HAF > +H ^ PRA DABEI SIS o AR Boe WE 
Ho JE EIBGESTR > NIB ET > FRR ANBAR > i AINT 
IRAE > BUAEBNACADAR > MRED o SATIN MBLC EE RG BÉ 
eH > MAURER > =H A Ae fi ThA > HS 
Fem? R o ORT MELA HS > PUR o 粮食 不 继 像 ， 食 饮 
ZR > UDA LSE OR RR ^ MERE BR > ANY BS HT 
tH? o PKA ARAB S RFEA o MEAKA > Sfi 
Z o AULA PI BEER > MRR ! SOR PR RZ > FE 
PER o A EC BS TK Foo UC Bz A > MARRE 


Ri 


Rl 


14. 


15. 


16. 


17. 


18. 


19. 
20. 


“Knights” rather than the more usual “officers” is used for + here. Also, 分 is read as 
E following SYR. 

In this clause, the translation follows the proposals of YY and LYS — Z% for % and the 
omission of 和 | as an erroneous duplication of 和 . 

Here & is read as € or #1 (SYR). 

The somewhat free translation given for this sentence follows the reading of “与 国 ”as 
“友邦 ” (e.g. LYS), WHB's rearrangement of “RUE ft” to “MUS” and the reading of 
F as 95 (e.g. Z&Q). 

In this statement, 君子 is read as ÈR (e.g. Z&Q), BCA is supplied after 君子 (SYR), 

Ji 人 is taken as 庶子 on the basis of the earlier i ££ chapters, and fi is read as 步兵 
(YTY). 

Here ffi; is emended JERR (4 HR 一 SYR). 

There are several issues in this sentence as follows: (i) 者 is added after the first 
“道路 ” (ii) On Et, YY has this note:“ 疑 黑子 原文 本 作 REBAR o 不 像 ， 即 不 接 
也 。”LSL takes ft as superfluous and simply reads“ 不 继 ”. (iii) In the clause“ 食 饮 
之 时 ”, 之 is emended to 不 (e.g. LSL, Z&Q). (iv) ATE is taken as Brit (WYZ). 
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“Nowadays, when armies consider what is not of benefit, they list 
the following: A general who is not brave, knights who are not 
determined, weapons that are not sharp, training that is 
inadequate, a force that is not substantial, soldiers that are not 
harmonious, ill-treatment that is not resisted, a siege that is not 
sustained, a conflict that is not swift, and a force without strong 
cohesion. [Further], if resolve is not firm, the feudal lords of allied 
states start to waver, and, if this is the case, then it will give rise to 
enemy plans and weaken the determination of [the defending 
forces]. If all these adverse factors exist yet the state still goes 
ahead [with military activity], it will lose its soldiers and the 
ordinary people will lose their livelihood. Now why not look at 
this from the viewpoint of a state that favours attacking and 
reducing? Even if it is to launch a campaign on a moderate scale, 
the worthy men must number several hundred, the sons of officials 
must number several thousand and the ordinary foot-soldiers must 
number several tens of thousands. Then there is enough for an 
army to go forth. A protracted campaign lasts several years, a 
swift campaign lasts several months. In either case, superiors do 
not have the time to attend to government, officers do not have the 
time for their official duties, farmers do not have the time to sow 
and harvest, women do not have the time to spin and weave, and 
so the state loses soldiers and the ordinary people lose their 
livelihood. Furthermore, if you think about the wearing out and 
destruction of horses and carts, and the materials for the army’s 
tents, and what the ‘three armies’ use in terms of arms and 
weapons, if one part in five remains, it is a lot. And not only this, 
but consider also those who are scattered or lost on the road 
because the road is long and supplies are not maintained. They do 
not eat and drink at the proper time, so due to this the serving men 
who become ill through hunger and cold and are rolled into 
ditches and gullies to die cannot be counted. This is not of benefit 
to the people and the harm to the world is substantial. Yet kings, 
dukes and great men still favour it and do it. This is to favour 
injuring and destroying the ten thousand people of the world. How 
is this not perverse? At the present time, the states in the world that 
love warfare are Qi, Jin, Chu and Yue. If these four states were to 
realise their ambitions within the world, they would all increase 
the people of their states tenfold and still [the people] would not be 


188 Mozi 


REHE o JE AUI FUE HUE RRE SLAF i > mAAR 
E > RIEDE > 而 重 有 余 也 。] 


I 


19.5 。” 今 尿 ” 夫 好 攻 伐 之 君 ， 又 饰 其 说 以 非 子 墨 子 日 : [以 攻 伐 之 为 不 
3& ^ JERIMIT 与 ? HERE T o Va RE o RERA ELA 
E Eo JB ? PRP A: [ 子 未 察 吾 言 之 类 ， 未 明 其 故 者 
也 。 彼 非 所 谓 攻 ， 谓 诛 也 。 昔 者 三 苗 大 乱 ， 天 命 焉 之 ， 日 妖 宵 
Hio WIZ > ERA >» RRA > BIK HOR BOR > TÉ 
ft ^ RIKI » RAS > RREK HS > DEA - 
电 请 只 ， 有 神 人 面 篇 身 ， 若 瑾 以 侍 ， 扼 矢 有 苗 之 祥 ， 苗 师 大 策 ， 
RIVERS” > RMA WAST BERI SUI ER > SMEA 
W^ > MARRE KFR o AUER ZI EA b | 


21. There is general agreement that in this statement 水 should be read as 逮 . 

22. "JJ here is understood as 事 一 see, for example, Z&Q. 

23. This is also a contentious sentence. In the translation, the first clause follows SYR's 
emendation of “四 电 诱 只 ”to “Fi fe ( 勃 ) 震 ” 一 see also Z&Q. The second clause 
follows WHB and Z&Q. 

24. "ÜBWBI-K M" is taken as “2p (FE) ‘fill Ak” with 7 in the sense of 享有 一 see SYR, Z&Q. 
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able to eat what the land produced. This is a case of there being not 
enough people and too much land. Now they still contend for the 
sake of land, opposing and harming each other. This, then, is to 
neglect what there is not enough of and give importance to what 
there is excess of." 


Nowadays those rulers who favour offensive warfare also 
embellish their arguments in order to refute Master Mo Zi by 
saying: “Do you take offensive warfare to be unrighteous and not 
to be beneficial in affairs? In former times, Yu reduced the You 
Miao, Tang overthrew Jie, and King Wu overthrew Zhou, yet they 
are all established as being sage kings. How do you account for 
this?" 


Master Mo Zi replied: *You have not considered the category of 
my words nor have you understood their basis. What they did is 
not called ‘attack’, it is called ‘punishment’. In former times, the 
San Miao were in great disorder and Heaven decreed their 
destruction. The sun was strange and came forth at night. For three 
days it rained blood. Dragons appeared in the temples. Dogs cried 
in the market places. There was ice during summer and the earth 
cracked so that springs welled up. The five grains underwent 
change and the people were greatly alarmed. Heaven issued its 
decree to Yu at the Xuan Palace" and Yu himself took hold of 
Heaven's imperial tablet in order to attack the You Miao. Thunder 
and lightning suddenly appeared and there was a spirit with the 
face of a man and the body of a bird which, with great 
deliberation, took hold of an arrow and shot the Miao general. The 
Miao army was thrown into great confusion. Not long after that 
the Miao people were in decline. After Yu had subdued the You 
San Miao, he separated the mountains and rivers, made division 
into high and low, offered sacrifices to regulate the four regions, 
and created harmony between spirits and people. The world was 
then at peace. This was why Yu reduced the You Miao.” 


ii. 


有 苗 


was an ancient term for the Miao ff minority, as was 三 苗 一 see 9.9 note iv, 


p. 77 and CE - KAT ), LCC, vol. 3, p. 64. 
There are several proposed modifications to overcome the historical difficulties of this 
statement as reflected in YPM's note 1, p. 111. The translation is based on SYR's 


version. See WYJ, note 73, p. 230 for other versions. 
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PREF RE KAM AT AAA > SBE MREZE > 
ABN APA SEP SL IAEA Z Kit E: 
大 乱 ， 予 既 座 其 命 於 天 癸 ， 往 而 诛 之 ， 必 使 汝 堪 之 ”。」 汤 在 敢 奉 
RHR o EURA o WIE ERRAR ZLI o DDAR 


EJ. > Tug KH» Y BESEURCA ， 


Ap BRE > TSE TT PHL ZR o Jaze AERA YE OD) 属 诸 
[33 XE ERE fit > pp E RSL BOR o Ae 


DER SEHE AE RAR FP Haft > AEFI o He > FB RIS 


BREVE > AT > KI > BR 


生平 国道 > EULA Mth! o a TEE > MERE > 日 : 『 天 命 周 


19.6 
Fa IPF [a 
GA: [ 夏 德 大 总 H 
ZIT AGEL o | 

19.7 
WE? > JUS IE? > WIRA H 
ME KA B 

25. 


26. 


21. 


28. 


29. 


30. 
31. 


SES PS > 河 出 绿 图 ;地 出 乘 黄 。 武 王 践 功 ， 


There are several minor points in this sentence as follows: (i) 栈 is substituted for the 
unknown character #7 with the 车 radical (SYR) — but see also WYJ who has ii (note 
83, p. 232). (ii) HE is read as ŠL. (iii) Ñ$ is inserted after IF in the clause ^ "à EB" (WNS). 
There is some doubt about this supposed statement by Heaven. SYR takes it to be an 
erroneous displacement from the statement by the spirit — see WYJ, note 90, p. 233. 
Following Qiu Shan, Jii is read as Hk. 
In this sentence, 3 is supplied after 克 有 (SSX) and i& is taken as Œ, a place name 一 
see WYJ's detailed note 97, p. 234. 
There is dissatisfaction with 序 . YY proposes = and WNS 顺 — see LYS (note 27, 
p. 151) for detailed discussion. 
In the translation I have followed WYJ’s version of this problematic sentence. His 


proposed version reads: * 
IE here is taken as 址 . 


RR + 


Ho d 


LS” — see note 103, pp. 235-236. 


Translation of the final clause follows WNS whose note reads: “ 5^ Ed “Yl [B] e W > 


益 也 。” 
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19.7 


“When it came to the Xia king, Jie, Heaven issued a stern decree. 
The sun and moon did not rise and set at the right time, cold and 
heat were disordered to an extreme degree, the five grains were 
scorched and died, ghosts called out in the country, and cranes 
cried unceasingly for more than ten nights. Heaven then gave its 
command to Tang at the Biao Palace: * You must receive the great 
decree of Xia. The virtue of Xia is in severe disorder and I have 
already withdrawn its mandate from Heaven, so to go and punish 
them I must send you to subdue them.' Tang then dared to lead 
forth his forces and attack the regions of Xia. The Supreme Lord 
sent a spirit under cover of darkness to destroy the cities of Xia 
and after a short time the spirit came to inform [Tang], saying: 
“The virtue of Xia is in severe disorder so go and attack them. I 
must send you to subdue them. I have already received the decree 
from Heaven and Heaven has ordered that [Zhu] Rong" bring 
down fire on the north-west corner of the Xia capital.' Tang then 
led Jie's masses to subdue Xia and gathered the feudal lords at Bo 
to make clear Heaven's decree and promulgate it to the four 
regions. And among the feudal lords of the world there was none 
who dared not to submit to him. This, then, was how Tang 
punished Jie." 


“When it came to the Shang king, Zhou, Heaven did not approve 
of his morality. Sacrifices did not accord with the time. For ten 
nights in succession the sun shone and it rained earth at Bo. The 
nine tripods (ding) moved from their bases, strange women came 
forth at night, there were ghosts lamenting at night, there were 
women who became men, the heavens rained flesh, thorny 
brambles grew on the nation's roads (national highway), and the 
king himself became increasingly self-indulgent. A red bird, 
holding in its beak the imperial jade, alighted on the Zhou altar at 
Qi [Shan] and proclaimed Heaven had decreed that King Wen of 
Zhou should overthrow Yin and take possession of the state." Tai 
Dian came back, the (Yellow) River brought forth the chart, and 


iii. Zhu Rong 祝融 was an ancient god of fire. 
iv. For further details see WYJ's notes 110 and 111, pp. 237-238. 
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葛 见 三 神 日 : PRAT IET So EBL o aH 


之 。| 武 王 乃 攻 狂 夫 ， 反 商 之 周 ， 天 有 赐 武 王 黄 ?3 SR ERO 
BE pO > px TE > MEWE WX RED 


Ao Blam > WAREZ I PARIS US 
之 ， 则 非 所 谓 攻 也 ， 所 谓 诛 也 。] 


19.8 ” 则 夫 好 攻 伐 之 君 ， 又 饰 其 说 以 非 子 墨 子 日 


非 利 物 与 ET aS EM Ue Ta MC ARE LL ZT 


o FILE BEA 


: [ 子 以 攻 伐 为 不 义 ， 
> WE BA fs > HA 


XE > HUGE o LE MRR o Ue MTB Hs 今 以 并 国 


之 故 


四 分 天 下 而 有 之 。 是 故 何 也 ? FETH : [ 子 未 察 吾 言 2 


32. There is general acceptance of the reading of 食 for 德 — see, for example, Z&Q. 


33. 
34. 
35. 


Some commentators emend 3€ to =Œ (e.g. LSL, Z&Q). 
^K is read as #8. 
Following BY, iij here is taken as 封 . 
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the land brought forth cheng-huang.' King Wu continued his 
achievement. In a dream, he saw three spirits who said: ‘We have 
already *drowned' Zhou of Yin in wine and food. Go and attack 
him. We will certainly see to it that you overcome him.' Wu then 
attacked the dissolute man, replaced Shang with Zhou, and 
Heaven gave King Wu the phoenix banner. After he had already 
completely subdued the Yin, he received the full mandate as Son 
of Heaven. He divided the responsibilities for sacrifices to the 
gods among the feudal lords and (himself) made sacrifice to 
Zhou's first king (Cheng Tang Ji). He gave notice of this to the 
four barbarous tribes so that within the world none did not submit. 
Thus he became the successor to the line of Tang. This was, in 
fact, King Wu's way of punishing Zhou so, if it is considered from 
the point of view of the three sage kings, it is not what is called 
attack. It is what is called punishment." 


19.8 . Then those rulers who favour attacking and reducing (other states) 


also embellish their arguments to refute Master Mo Zi, asking: 
*Do you take attacking and reducing to be unrighteous and not 
beneficial in affairs? Formerly, Xiong Li of Chu was first 
enfeoffed with the region between the Sui Mountains. The Yue 
king, Yi Kui, came out from Youju and first founded a country at 
Yue. Tang Shu and Lü Shang founded Qi and Jin (respectively). 
These were all (initially) regions of several hundred /i. Now, by 
reason of their annexation of states, the four have divided all under 
Heaven and possess it. Why is this?"" 


vi. 


Tai Dian Z&À was a notable minister under King Wen — see, for example, the (E - 
AWE) LCC, vol. 3, pp. 474—486, particularly p. 481. Regarding the "chart", #k is read 
as $&. The cheng-huang 乘 黄 was a form of supernatural animal — see WYJ, note 115, 
p. 238. 

With respect to the four kingdoms, as SSX has pointed out, in Mo Zi's time the four 
kingdoms of Chu (Jing) # (Jil), Yue 越 , Qi J* and Jin ff were pre-eminent. 
Traditionally, it was said that in the early days (e.g. the time of Yu) there were ten 
thousand kingdoms, and at the time of Tang more than three thousand. BY draws 
attention to the LSCQ (19/4.4, K&R pp. 489-490). The individuals mentioned are as 
follows: Xiong Li #8#E of Chu served King Wen — see Shi Ji 40 (vol. 5, p. 1691). Yi 
Kui Eis was, as stated, a Yue king. Nothing much else seems to be known about him 
一 see WYJ note 132, p. 241. Tang Shu /##% is Tang Shuyu JE JUR, a son of Wu Wang 
— see Shi Ji 39 (vol. 5, pp. 1635-1636. Lü Shang F ři is also known as Grand Duke 
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类 o 未明 其 故 者 也 。 上 古 者 天 子 之 始 封 诸侯 也 ， BARR SUF 
o BRAR DR > 而 四 国 独立 。 此 壁 猫 医 之 药 历 有 人 铬 人 ， 而 
四 人 愈 也 ， 则 不 可 谓 良 恬 疾 。j 


Rl 


ju 


| 夫 好 攻 伐 之 君 又 饰 其 说 日 : [我 非 以 金玉 ， 子 女 ， 壤 地 为 不 足 
也 ， 我 欲 以 义 名 立 於 天 下 ， 以 德 求 * Et o TETE: [ 今 若 
有 能 以 义 名 立 认 天下， 以 德 求 诸侯 者 ， 天 下 之 服 可 立 而 待 也 。 夫 
天 下 上 处 攻 伐 久 侨 ， 臂 若 傅 子 之 为 马 然 ”。 今 若 有 能 信 效 先 利 天 下 
诸侯 者 ， 大 国之 不 义 也 ， 则 同 夏 之 ; 大 国之 攻 小 国 也 ， 则 同 救 
之 ; 小 国 城郭 之 不 全 也 ， 必 使 修之 ; VHA MIs A 
FE MEZ? o MEARKE > HAZE APRA > H 
我 甲 兵 强 。 宽 以 惠 ， 缓 易 急 ， 民 必 移 。 易 攻 伐 以 治 我 国 ， 攻 必 


36. 


37. 


38. 


39. 
40. 


?K is BY's proposal, both here and in the following sentence, and followed by most 
modern editors. WYJ, however, retains 来 — see his notes 141 and 142, p. 243. 

The translation of this sentence depends on CYX's reading of 处 as ?; and SYR's 
reading of fii as fil; (or WNS’s reading as 童子 一 see Mozi 46). See also WYJ's detailed 
note 143, p. 243 on fi / (8. 
Here Z #i is read as Z 4 (WNS) and Æ as 输 in the sense of 供应 (Z&Q). 

is taken as 供 — see, for example, LYS. 

The translation of this sentence depends on the following: (i) Reading 2X as ^£ (SYR). 
(ii) Adding the 11 characters“ 则 大 国之 君 说 ， 以 此 效 小 国 ”after KE as proposed by 
ZCY, although not all modern editors accept this addition — see, for example, LSL. (iii) 
Reading 说 as 悦 . 
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Master Mo Zi replied: “You have not considered the category of 
my words nor have you understood the reasons for them. In 
ancient times, when the Son of Heaven first enfeoffed the feudal 
lords, there were more than ten thousand of them. Now, because of 
the annexation of states, more than ten thousand states have all 
been destroyed and four states alone are established. This is like a 
doctor treating more than ten thousand people and curing only 
four. He could not, then, be called a good doctor." 


But those rulers who favour attacking and reducing [other states] 
further elaborate their arguments, saying: "It is not that we 
consider our gold and jade, our sons and daughters, and our fertile 
land to be insufficient. We wish to be established in the world 
through righteousness and fame and we wish to attract the feudal 
lords through virtue." 


Master Mo Zi said: “Now, if there was one who was able to 
establish himself in the world through righteousness and 
reputation and attract the feudal lords through virtue, the world's 
submission would be immediate and expected. The world is 
wearied by prolonged attack and reduction like a young boy 
playing at being a horse. Nowadays, if there were feudal lords in 
the world who were able to establish good faith in their dealings 
and gave primacy to benefit, then, when a great state was not 
righteous, they would join in grieving for it. When a great state 
attacked a small state, they would join in rescuing it. When the 
inner and outer city walls of a small state were incomplete, they 
would join in repairing them. If cloth and grain were deficient, 
they would supply them. If money was insufficient, they would 
provide it. If there was this kind of association with a great state, 
then the ruler of the great state would be pleased. If there was this 
kind of association with a small state, then the ruler of the small 
state would be pleased. If the other's [forces] were weary and our 
[forces] were rested, then our army would be stronger. If they 


Wang of Lü — see K&R, p. 776 for numerous references in the LSCQ and also Shi Ji 
32, vol. 5, pp. 1477—1479. For several issues relating to these people as well as their 
identification see particularly WYJ, notes 131—135, pp. 240—242. 
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fü o ERMEE > WIRE Z BE HOTTES «EDI 
IET RHA > WRC AR AAM MER 诸侯 之 师 , 则 天 
TERR ^ HS FI? BA n] BBC » IEP ZURI MEAK 
人 不 知 而 用 ， 则 此 可 谓 不 知 利 天 下 之 巨 务 疾 。] 


19.10 ”是 故 子 黑子 日 : [ 今 上 且 天 下 之 王公 大 人 士 君 子 ， 中 情 将 欲求 归 天 


FÈR RRT E o HARAR WAR FERH o Sik 
HOR RAEE MKPBECE o FRPRAAEZAl > i 
当 若 非 攻 之 为 说 ， 而 将 不 可 不 察 者 此 也 。j 


41. 


42. 


43. 


44. 
45. 


There is general agreement that 攻 in the second clause should be read as 功 in the sense 
of 功效 . 

Uncertainty remains regarding this sentence, involving particularly +, 交 and 序 一 see, 
for example, WYJ, notes 152 and 153, pp. 244—245. The version given follows Z&Q who 
include WNS's note that FF f|" should be taken as “JE Fill”. 

In this clause, # is taken as 率 and JE as 正道 (e.g. LSL). 

4% is taken as 1X in the sense of 援助 (SYR). 

Added following SSX. 
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were treated liberally and with kindness, and if what was relaxed 
replaced what was pressing, the people would certainly be 
compliant. If attack and reduction were replaced by good order in 
our state, the efficacy would certainly be multiplied. If we 
calculated the cost involved in raising an army to protect against 
the evils of the feudal lords, then [we could see that we] would 
certainly be able to obtain substantial benefit (from avoidance of 
warfare). If we led the people along the right path, established a 
reputation for righteousness, and invariably acted liberally 
towards our populace as well as training our forces with sincerity, 
and in this way supported the feudal lords, then it would be 
possible to have no enemies in the world. This would be of 
incalculable benefit to the world. And, since it would be [of such] 
benefit to the world, if kings, dukes and great officers do not know 
and employ it, then they may be spoken of as not knowing a major 
factor in benefiting the world." 


For this reason, Master Mo Zi said: “At the present time, kings, 
dukes, great officers, officers and gentlemen of the world 
genuinely seek to further the world's benefits and eliminate its 
harms, but they still frequently engage in offensive warfare. This 
is truly of enormous harm to the world. Now, if they wish to be 
benevolent and righteous, and seek to be superior officers who 
accord with the Way of the sage kings above and with the benefit 
of the ordinary people below, then the theory of condemnation of 
offensive warfare is something they will not be able to avoid 
considering." 
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20: 88H E 


20.1 再 人 为 政 一 国 95 


Ri 


可 倍 也 。' 大 之 为 政 天 下 ， 天 下 可 倍 也 。 其 


倍 之 ， 非 外 取 地 也 ， 因 其 国家 去 其 无 用 之 费 *, 足以 倍 之 。 举 王 为 
政 ， 其 发 令 办 事 ， 使 民用 财 也 ， 和 无 不 加 用 而 为 者 ， 是 故 用 财 不 


Bo RATES 


| HAIL Ro HORE ? 以 为 冬 以 围 SE > 


DHS LZ E ZIMA LIM o EDS > MA 不 加 者 去 


之 。 其 为 宫室 何 ? WALRUS HUEN AARS IME 
者 ， 鲜 且 不 加 者 去 之 。 其 为 甲 盾 五 兵 " 何 ? UA ARERR ， 


Pew 


4A TE RLIAI > 
五 


AA TCR > BENG o BC NINE A 


F o SLAG RARE A > ERED A o ME ANIMAS 


o 


HOJAS ? 以 为 车 以 行 陵 陡 ， 舟 以 行 川 谷 ， 以 通 四 方 之 利 。 


E 


1l. BY's note on this terse statement is generally accepted: iln] fii". 
2. "Z ##” is omitted by WYJ — see his detailed note 2, p. 247 on the whole clause. 
3. Following modern commentators, 德 is read as 得 both here and subsequently. For 


example, Z&Q have “ 


4. fl is read as $8 (Z&Q). 


姓 不 劳苦 " 


5. The two characters, = plus the rare character (ZWDCD #47057), which appear four 
times in this passage, have caused commentators some confusion. Suggestions include: 
(i) Bi iE (HYX). Gi) 则 取 (LSL). (iii) 鲜 且 in the sense of 华美 不 处 (Y Y), this last being 
the version I have used. A very detailed discussion is provided by WYJ (note 11, pp. 249— 


250). 


6. WYJ replaces “A S BA" 


with “SLAs I 28” — see his note 12, p. 251. 


7. The five weapons 五 兵 are bows and arrows (^7 /K), spears (42), lances (7f), spears (3%) 


and halberds (ik). 
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20: Moderation in Use I 


When a sage governs a single state, that one state's [benefits] can 
be doubled. On a larger scale, when [a sage] governs the world, 
the world's [benefits] can be doubled.' His doubling [of benefits] 
does not come through acquiring land beyond the borders, but by 
doing away with useless expenditure in his own state. This is 
enough to double [benefits]. When a sage governs, in issuing 
edicts and promoting affairs, in employing the people and using 
materials, he does nothing that is not useful. For this reason, the 
use of resources is without waste, the people are not over- 
burdened, and the increase in benefit is considerable. Why does he 
make clothes and fur garments? To keep out the cold of winter and 
withstand the heat of summer. In general, the principle of making 
clothes is to provide warmth in winter and coolness in summer. 
What is merely decorative and doesn't add to these objectives, he 
eschews. Why does he make dwellings and houses? In order to 
keep out the wind and cold of winter and withstand the heat and 
rain of summer, and to provide protection against thieves and 
robbers. What is merely ornamental and doesn't add to these 
objectives, he eschews. Why does he make armour and shields and 
the five weapons? To withstand plunder and disorder due to 
thieves and robbers. If there is plunder and disorder due to thieves 
and robbers, those who have armour and shields and the five 
weapons can overcome them and those who don't cannot. This is 
the reason sages make armour and shields and the five weapons. In 
general, in making armour and shields and the five weapons, to 
increase lightness is beneficial, and they should be strong and hard 
to break. What is merely ornamental and doesn't add to these 
objectives, he eschews. Why does he make boats and carts? Carts 
are made to travel over hills and level ground whilst boats are 
made to travel on rivers and waterways, as ways of benefiting 


i. Reading X as 扩大 and understanding 利 as before. 


200 Mozi 


TRES AR > MEDALS ^ MAAIMNBAZ o MICA > He 
AR di b> REA RIA > REDE > HUF A o 


20.2 ABEKAZHRAR: BRAS Dao Wwe men 
兵 ，, 舟 车 之 数 ， 於 数 倍 乎 !“ EERIE U^ > CR REARS ? 叭 人 
访 肉 售 。 然 人 有 可 倍 也 。 背 者 蛙 王 为 法 日 : DERE T > BERI 
KEK UTETE > HEUREA o JV WHE ZH HEU, ^ ERE 
> JSRUC o ESOGORSCE > 有 所 二 十 年 处 家 。 其 欲 晚 处 家 
者 ， 有 所 四 十 年 处 家 。 以 其 午 与 其 晚 相 践 ^ (EB ETE EAE SGH 
纯 三 年 而 字 ， 子 生 可 以 二 三 年 丘 。” 此 不 惟 使 民 蚤 处 家 ， 而 可 以 
倍 和 与 ? 且 不 然 已 。 


20.3 ”今天 下 为 政 者 ， 其 所 以 寡人 ”之 道 多 。 其 使 民 筹 ， 其 籍 合 “ 厚 ， 
民 财 不 足 > URBE AS RT BSB o EL ARE: B fugi PLACER 
DARE ^ WABA > RUKANA R > WIAA CHEE o Bas 


Ri 


> 


8. In this sentence 有 is read as X. and $$ taken in the sense of 增加 — see, for example, 
Z&Q. 

9. Added following WYJ. 

10. See WYJ, notes 20-24, p. 252, for detailed discussion of this supposed edict with 
reference to the Zhou Li, Han Feizi and Guo Yu. 

11. 次 is read as % following SYR. 

12. There are several issues with this sentence as follows: (i) # is read as f$. (ii) 字 is taken 
as ETAT. Gii) T and ^E are transposed. (iv) 年 is emended to 人 — see, for example, 
WYJ. 

13. X here is verbal, Z&Q giving the following paraphrase: fil A E13 P". 

14. Following WYZ, ##8 is read as ASK. 
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20.3 


communication in the four directions. In general, in making boats 
and carts, lightness in weight is beneficial. What is merely 
ornamental, and doesn't add to this, he eschews. Overall, in 
making these things, if something does not add to use it is not 
done. This is why there is no wastage in the use of materials, the 
people are not overburdened, and the increase in benefit is 
considerable. 


Again, if the great officers’ love of accumulating pearls and jade, 
birds and animals, and dogs and horses is done away with in order 
to increase the numbers of clothes and garments, dwellings and 
houses, armour and shields, the five weapons and boats and carts, 
the numbers can be doubled. If, then, these are not difficult to 
double, what is it that is difficult to double? It is only the 
population that is difficult to double. Nevertheless, the population 
can be doubled. The sage kings of former times made a law 
stating: "When men are twenty years old, they must marry and 
have a family. When women are fifteen years old, they must take 
a husband." This was the law of the sage kings. But now the sage 
kings are no more and the people cast off restraint, so that those 
who wish to get married and have a family early do so at twenty, 
whilst those who wish to get married and have a family late do so 
at forty. In this way, the number of those marrying early is reduced 
by the number of those marrying late and vice versa with the result 
that the average age is ten years later than that of the sage kings' 
law. If a child is born every three years, in this period there would 
be [the addition of] two or three people. So is it possible to double 
[the population] without making people marry and have a family 
early? It is not. 


Nowadays, those who conduct government in the world have 
many ways of reducing the population. They cause the people to 
be burdened with labour, their tax imposts are heavy, and 
materials for the people are insufficient, so that those dying of cold 
and hunger cannot be counted. Moreover, great officers raise 
armies to attack neighbouring states. Long [campaigns] last a 
whole year and short [campaigns] several months, so for long 
periods, men and women do not see each other. In this way the 
population is reduced. Those who are made sick by unsettled 


202 Mozi 


处 不 安 ， 人 饮食 不 时 ， 作 疾病 死者 ， ATU RSE? > RIRE 
者 ， 不 可 腾 数 。 此 不 今 ” 为 政 者 ， BEDAE AXE TEE BR. ? E 
ACC F o RENAT > 其 所 以 众人 之 道 亦 数 术 而 起 
与 ? 故 子 黑子 日 : [去 无 用 之 费 , 蛙 王 之 道 ”， 天 下 之 大 利 也 。|] 


co 


15. There are several issues with this clause as follows: (i) 有 is read as X. (SYR). (ii) Taking 
4& (in some texts written with the 人 radical) as 伏 (SYR). (iii) Understanding 5€ as a 
method of attack by fire. Thus, LSL has: *JH LA #8 +k Donk ss" — see his note 4, 
p. 138. WYJ, however, says of the whole clause: f zi EE BI 232 t1" — see his note 33, 
pp. 253-254. 

16. The emendation of 4 to ^ follows BY. 

17. The text for the preceding nine characters is that given by WYJ and depends on the 
addition of a second 此 following SYR and CYX. 

18. WYJ has the following text for this and the preceding clause: *2:48JH ZK » £188 Ez 


v 
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living conditions and irregular intake of food and drink, as well as 
those who are ambushed or injured in attacks by fire, or killed in 
assaults on cities, or battles on open ground, cannot be counted. 
Are these not several ways of reducing the population that have 
arisen through those who presently conduct government? Only 
when the sages governed was it not like this. When the sages 
governed, did not several ways of increasing the number of people 
also arise? Therefore, Master Mo Zi said: "Doing away with 
useless expenditure was the Way of the sage kings and was of 
great benefit to the world." 


204 Mozi 


21: 和 节 用 中 


21.1 子 墨 子 言 日 : [ 古 者 明王 鞋 人 ， 所 以 王 天 下 ， 正 诸侯 者 ， 彼 其 爱 
民 谜 忠 ， 利 民 访 厚 ， 忠 信 相 过 ， 又 示 之 以 利 ， 是 以 终身 不 压 ， 歼 
THT ANE 。 ERUERA > 其 所 以 王 天 下 ， 正 诸侯 者 ， 此 也 。j 


21.2 [是 故 古 者 蛙 王 ， 制 为 凶 用 之 法 日 : 『 凡 天 下 和 群 百 工 ， 输 车 ， 亲 
M > 陶 ; 冶 ， 梓 匠 ， 使 各 从 事 其 所 能 。J 日 : 『 几 足以 奉 给 民用 ， 
则 止 。J 诸 加 费 不 加 於 民 利 者 ， BE BS o°] 


213 [十 者 里 王 制 为 饮食 之 法 日 : [足以 充 虚 继 气 ， 强 股 须 ，[ 使 ] HE 
目 聘 明 ， 划 止 。 不 极 五 味 之 调 ， 芬 香 之 和 ， 不 致 束 国 珍 怪 
W 。4 何 以 知 其 然 ? 古 者 磺 治 天 下 ， 南 括 交 卫 ， 北 降 ; 幽 都 ， 东 


1. In this opening statement I have read Œ as 统一 and iE as EÉ 1E following LYS and LSL, 


and have taken f as referring to the enlightened rulers and sages. I have also read J£ 
as 满足 (LYS, Z&Q), and # as fë (SSX). 

2. This is WNS’s proposed emendation of the two characters that usually appear here — 
ZWDCD #43991 and 5f. 

3. See WYJ, p. 255 and note 6, p. 257 for an alternative version of this sentence and the 
textual issues involved. 

. Added following WYJ — see his note 7, p. 257. 
5. Following WNS 降 is read as [. 
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212 


213 


21: Moderation in Use II 


Master Mo Zi spoke, saying: "In ancient times, the way 
enlightened kings and sages unified the world and corrected the 
feudal lords was through their loving the people with great 
devotion and benefiting the people very substantially. Devotion 
and trust are closely connected and are, moreover, made manifest 
by benefit. In their doing this, throughout their lives they were 
never satisfied and did not weary until they died. This, in ancient 
times, was how enlightened kings and sages unified the world and 
corrected the feudal lords." 


“For this reason, the sage kings of ancient times, in establishing 
their rules for moderation in use, said: ‘Throughout the world all 
the many artisans — wheelwrights and cart makers, tanners and 
salters, potters and metal workers, and carpenters — should each 
do the work they are capable of.’ They [also] said: ‘Everywhere 
they should provide enough for the people’s use and then stop.’ 
Anything over and above this is wasteful and does not add to the 
benefit of the people so the sage kings did not do it.” 


“In ancient times, the sage kings, in establishing their rules for 
drink and food, said: ‘[Provide] enough to fill what is empty and 
to aid the spirit, to give strength to the legs and arms, to make the 
ears and eyes sharp and keen, and then stop. Do not go to great 
lengths to blend the five flavours or to harmonise the various 
aromas and do not look to distant lands for things that are rare, 
strange and different.” How do I know this was so? In ancient 
times, when Yao brought order to the world, in the south he 
brought peace to Jiaozhi.' In the north he established the 
boundaries of Youdu." In the east and west he reached to where 


i. Jiaozhi 交 耻 is taken as a general reference to the region south of Wuling 7.48. 
ii. Youdu 幽 都 or You Zhou 项 州 was one of the twelve 州 in ancient times, situated in 
what is now the northern part of Hebei. 
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BAMA > ARAR  REHIRE > RAT BARE M 
JS E38 > WBS TB” > SEDANS © PRAM ARE BUS 8 > BERR e] 


I 


214 (FABER ARIRZISA : IRMAK SEHE BIRIA 
ZK RHF > Bb o Jain fes CRISE > HEIA o] 


215 [5 X ET AA EG > BASE > PERRI B SG 
ZA ALA > SERERE > SMM AT > UESILZURIU, o FAKER H. 
利 ， 动 则 兵 且 从， 此 甲 之 利 也 。? FARES > FEL HI > 5 
之 则 利 ; 安 以 不 伤 人 ， 利 上 则 速 至 ， 此 车 之 利 也 。 古 者 蛙 王 为 大 川 
广 谷 之 不 可 济 ， 於 是 利 " 为 舟 相 ， 足 以 将 之 则 止 。 中 上 者 三 公主 
TRAE > HEDD > EAA GI > UO ZAI o] 


216 [ee AME IAA: 『 衣 三 领 ， 足 以 朽 肉 ; 棺 三 寸 ， 足 以 


6. Most modern commentators read 厚爱 as 享受 following ZCY. 

7. According to SYR JÉ here should be taken as $f], a form of sacrificial vessel. 

8. Ihave followed SYR in taking H as H, although some modern editors retain the former 
in the sense of 每 天 (e.g. LSL). 

9. In this sentence, 利 in the first instance is read as 方便 , and 兵 is read as {E via # and 
$ (SYR). 

10. As WNS observed, 和 here seems out of place and probably should be read as fil. 
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21.6 


the sun rises and sets, and there was nowhere that did not submit 
[to his rule]. When it came to what he accepted and received, it 
was not two kinds of grain or large pieces of meat. He ate from a 
simple bowl, drank from a simple cup, and took wine from a ladle. 
As for the ceremonial forms of bowing, walking and deportment, 
the sage kings did not practise them." 


“In ancient times, the sage kings, in establishing their rules for 
clothes and garments, said: ‘In winter, make clothes that are 
purple or brown in colour, and light as well as warm. In summer, 
make clothes that are of fine and coarse linen, and light as well as 
cool, and then stop.’ Anything over and above this is wasteful and 
does not add to the benefit of the people so the sage kings did not 
do it." 


“In ancient times, because the people were being injured and 
harmed by fierce and cunning animals, the sage kings taught them 
to carry weapons when they went out and about, saying [they 
should] wear a sword which pierced when used for stabbing and 
cut when used for striking, and did not itself break when struck. 
These are the benefits of a sword. When armour is worn it should 
be light and convenient and allow ease of movement. These are 
the benefits of armour. Carts are for the purpose of carrying heavy 
things over a distance. When mounted they should be safe and 
when drawn they should be convenient. Safe insofar as they do not 
injure people and convenient insofar as they reach [their 
destination] quickly. These are the benefits of carts. In ancient 
times, the sage kings, because there were great rivers and wide 
ravines that could not be crossed, devised boats and oars which 
served their purpose but nothing more. Even if those above such as 
[one of] the ‘Three Dukes’, or a feudal lord came, the boats and 
oars did not change and the boatman did not decorate them. These 
are the benefits of boats." 


"In ancient times, the sage kings established their rules for 
moderation in funerals, saying: “The [burial] garments should be 
of three kinds, sufficient for decaying flesh. The coffin should be 
three cun [thick], sufficient for decaying bones. The hole for the 
grave should not be so deep as to reach water, but deep enough for 
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217 ”|[ 古 者 人 之 始 生 ， 未 有 宫室 之 时 ， 因 

之 ;以 为 韧 穴 日 : PARI BARRE © 1" 
孢 伤 民 之 气 。 於 是 作为 官 室 而 利 。] 
子 墨 子 言 日 : [其 旁 可 以 围 风 寒 ， 
WARE ^ BHP EW Z8 3 dc HI 


22: 


23: 


24: 


Tul ; JENAR MAR > 
WHR ° J] 


流 不 发 澳 则 止 。 


Mozi 


U WEAR BEBE > HEA 


BERMES o” EEE 


UR 
HEJ o] 


季 用 下 : 天 


WE: 天 


SSE : 天 


11. 
12. 


13. 


上 可 以 


则 止 。 


In this sentence, 领 is read as fF, Y 


In this sentence, & is read as JŽ, Al 
Z&Q. 


建 夏 > FAR LEX > 
然则 为 宫室 之 法 将 奈何 哉 ? 


Pa Se ra Be > Ap dy 
诸 加 费 不 加 民利 者 > 


ii as ft, and Ji; as 52 (BY). 
is read as #8, and Jll/X is read as 挖 洞 , all following 


The ending of the statement attributed to the sage kings here also follows Z&Q. Other 
modern editors (e.g. LYS, LSL) take it to end after 4A. 
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the stench not to escape, and that is all. Once the dead are buried, 
the living should not mourn for a long period’.” 


“Ancient times, when people first came into being, were times 
when there were not yet buildings and houses, so they relied on 
digging out holes in mounds and hills and living in them. The sage 
kings, in their contemplations, thought about this digging out and 
said: ‘During winter it would be possible to avoid the wind and 
rain in this way.’ But when summer comes, there would be 
dampness and moisture below, and steam and vapour above, 
which they feared would harm the people's spirits. Therefore, they 
created buildings and houses that were beneficial." So, then, what 
were their rules for making buildings and houses? Master Mo Zi 
spoke, saying: “What is at the sides should be able to keep out 
wind and cold. What is above should be able to keep out snow, 
frost, rain and dew. What is within should be clean and pure so it 
can be used for prayers and offerings. The inner walls of the 
buildings should be adequate to maintain the proper separation 
between men and women. That is all. Anything over and above 
this is wasteful and does not add to the benefit of the people, so the 
sage kings did not do it." 


22: Moderation in Use III: Lost 


23: Moderation in Funerals I: Lost 


24: Moderation in Funerals II: Lost 
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the stench not to escape, and that is all. Once the dead are buried, 
the living should not mourn for a long period’.” 


“Ancient times, when people first came into being, were times 
when there were not yet buildings and houses, so they relied on 
digging out holes in mounds and hills and living in them. The sage 
kings, in their contemplations, thought about this digging out and 
said: ‘During winter it would be possible to avoid the wind and 
rain in this way.’ But when summer comes, there would be 
dampness and moisture below, and steam and vapour above, 
which they feared would harm the people's spirits. Therefore, they 
created buildings and houses that were beneficial." So, then, what 
were their rules for making buildings and houses? Master Mo Zi 
spoke, saying: “What is at the sides should be able to keep out 
wind and cold. What is above should be able to keep out snow, 
frost, rain and dew. What is within should be clean and pure so it 
can be used for prayers and offerings. The inner walls of the 
buildings should be adequate to maintain the proper separation 
between men and women. That is all. Anything over and above 
this is wasteful and does not add to the benefit of the people, so the 
sage kings did not do it." 


22: Moderation in Use III: Lost 


23: Moderation in Funerals I: Lost 


24: Moderation in Funerals II: Lost 
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the stench not to escape, and that is all. Once the dead are buried, 
the living should not mourn for a long period’.” 


“Ancient times, when people first came into being, were times 
when there were not yet buildings and houses, so they relied on 
digging out holes in mounds and hills and living in them. The sage 
kings, in their contemplations, thought about this digging out and 
said: ‘During winter it would be possible to avoid the wind and 
rain in this way.’ But when summer comes, there would be 
dampness and moisture below, and steam and vapour above, 
which they feared would harm the people's spirits. Therefore, they 
created buildings and houses that were beneficial." So, then, what 
were their rules for making buildings and houses? Master Mo Zi 
spoke, saying: “What is at the sides should be able to keep out 
wind and cold. What is above should be able to keep out snow, 
frost, rain and dew. What is within should be clean and pure so it 
can be used for prayers and offerings. The inner walls of the 
buildings should be adequate to maintain the proper separation 
between men and women. That is all. Anything over and above 
this is wasteful and does not add to the benefit of the people, so the 
sage kings did not do it." 


22: Moderation in Use III: Lost 


23: Moderation in Funerals I: Lost 


24: Moderation in Funerals II: Lost 
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25: W3 T 


25.1 Ha iis : [仁者 之 为 天 下 度 也 ， 辟 : ZEW PA TZ ARE 
。 今 孝子 之 为 新 度 也 ， 将 奈何 哉 ?日 ， 新 倪 则 从 事 乎 定之， 人 
same BRI a 
> ERIS > ARE > REBR o» BRE RI > ERER - 
bad md E 
EZAR PRE o OPA » BOX REBUESRAP E Zo AREN 
TE SEE AZ > MALER AZ o BHAI IMAI ARE > 财 
AWE > BAN > PRR o HIER > EREN > MAAK 
为 之 者 侨 。 若 三 务 者 ， 此 仁者 之 为 天 下 度 也 ， 既 若 此 侨 。] 


Y 


252 [SZR LREEBRU KRERE BEZET > RUF 
PAW AA > FE > EE SEL o DIESE A” EDLZSJEL SS ， 
HAF SB ALFA AA > TAR > Ba: TSE 


1. Generally accepted as 4 following BY. 

2. Ihave rendered the phrase “然后 已 侨 ” rather freely as “he has done what he can". Other 
translators such as YPM and BW in effect ignore it. Z&Q equate 已 with IE. 

3. Taken as 1$ by modern commentators. 

4. There is some uncertainty about this rather terse phrase. Modern commentators generally 
follow SYR in its interpretation. LSL, for example, has: “Baja > HRA] o 
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25.2 


25: Moderation in Funerals III 


Master Mo Zi spoke, saying: “A benevolent man's planning for 
the world is in no way different from a filial son’s planning for his 
parents. Now what will a filial son’s planning for his parents 
consist of? I say that, if his parents are poor, he works to make 
them rich. If the people [of his family] are few, he works to make 
them numerous. If they are numerous but in disorder, he works to 
bring them to order. When he has done this, even if his strength is 
insufficient, if the materials are not enough, if his wisdom is 
inadequate, he has done what he can. But while ever he has 
untapped strength, hidden resources or remaining materials, he 
cannot do otherwise than use them for his parents. It is by 
discharging these three responsibilities that the filial son makes 
provision for his parents. The case of the benevolent man making 
provision for the world is just like this. I say that, if the world is 
poor, he works to make it rich. If the people [of the world] are few, 
he works to make them numerous. If they are numerous but in 
disorder, he works to bring them to order. When he has done this, 
even if his strength is insufficient, if the materials are not enough, 
if his wisdom is inadequate, he has done what he can. But while 
ever he has untapped strength, hidden resources or remaining 
materials, he cannot do otherwise than use them for the world. It 
is by discharging these three responsibilities that the benevolent 
man makes provision for the world.” 


“Now, when we come to the present time, the sage kings of the 
Three Dynasties of former times are already dead and the world is 
bereft of righteousness. Among gentlemen of later generations, 
some take lavish funerals and prolonged mourning to be 
benevolent and righteous and to be the duty of the filial son, 
whereas others take lavish funerals and prolonged mourning to be 
contrary to benevolence and righteousness and not to be the duty 
of the filial son. So for these two groups, their words are mutually 
contradictory and their actions mutually opposed. [Yet] both say: 
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Mozi 


HU SEB ZO e, o J 而 言 即 相 非 ， 行 即 相 反 ， 於 此 乎 
后世 之 君子 ， 皆 疑惑 平 二 子 者 言 也 。] 


[ 若 苟 疑 惑 乎 之 二 子 者 言 ， 然 则 姑 和 党 传 " 而 为 政 乎 国家 万 民 而 观 


Zo TEA > RAILS AA GRO! ? 我 意 " 若 使 法 其 言 ， 用 其 
谋 ， 厚 葛 久 衷 实 可 以 寅 贫 众 寡 ， 定 危 治 乱 乎 ， 此 仁 也 ， 义 也 ， 孝 
子 之 事 也 ， 为 人 谋 者 不 可 不 种 也 。 仁 者 将 [ 求 } ZR > aE” 


而 使 民 手 之 ， 终 勿 床 也 。 意 亦 使 法 其 言 ， 
可 以 富 仿 浴 寡 ， 定 危 理 悉 乎 ， 


Iii 


LX > ORE HERR 
此 非 仁 非 闵 ， 非 孝子 之 事 也 ， 为 人 


谋 者 不 可 不 溪 也 。 仁 者 将 求 除 之 天 下 ， 相 诸 而 使 人 非 之 ， 终 身 勿 


为 。 
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, 除 天 下 之 害 ， 令 国家 百姓 之 不 治 也 ， 自 古 及 
今 ， 未 党 之 有 也 。 何 以 知 其 然 也 ? SX FLASH > He SE 


REFA EZ pe dERIS S JAK PRP RH: [然则 


ah ES 


Z > AEUHIESIUSGE A UE > DONSCEBUX » IUE EZIA 


11. 


12. 


In interpreting this sentence, I have followed Z&Q in reading 上 as ř in the sense of 


尝 尚 and 祖 述 as 效法 or 3531 


[D 


On the issue of 传 (taken as 转 一 e.g. LSL, Z&Q) or {ff see WYJ, note 12, pp. 269- 


270. 


CYX, followed by WYJ, has H 


Read here and in the following instance as 1I. 
Added, for example, by WYJ and LSL on the basis of the recurring similar statement. 


accepting this. 


È here as an emendation of 我 in the following sentence. 


. According to SYR, #£ should read 设置 . I have followed modern commentators in 


In the form of this final sentence I have followed the modern editions of LSL and Z&Q. 
For a slightly different version see WYJ, p. 263. 


Taken as 是 故 by some (e.g. WYJ, LSL). I have retained H 


Z&Q). 


in the sense of Vl H 


(LYS, 
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25.4 


“We are upholding and abiding by the Way of Yao, Shun, Yu, 
Tang, Wen and Wu.’ Nevertheless, their words are mutually 
contradictory and their actions are mutually opposed. And because 
of this, the gentlemen of later generations are all in doubt and 
confusion regarding the two positions.” 


“Tf there is doubt and uncertainty regarding the statements of the 
two parties, then let us for the moment test them in terms of the 
conduct of government of states and their people, and consider 
them in this light. In evaluating elaborate funerals and prolonged 
mourning, how do they accord with these three benefits? Perhaps 
it is the case that, if we take their words as a model and make use 
of their plans, elaborate funerals and prolonged mourning really 
can make the poor rich and make the few many, resolve danger 
and bring order to disorder. If so, they are benevolent and 
righteous, and the duty of a filial son, and their use in planning for 
people must be encouraged. Those who are benevolent will seek 
to promote them in the world, establish them and cause the people 
to praise them, so forever they will not be done away with. 
Perhaps, on the other hand, if we take their words as a model and 
make use of their plans, elaborate funerals and prolonged 
mourning really cannot make the poor rich and the few many, or 
resolve danger and bring order to disorder. If so, they are not 
benevolent and not righteous, and not the duty of a filial son, and 
their use in planning for people must be resisted. Those who are 
benevolent will seek to do away with them in the world, set them 
aside and cause the people to oppose them, so forever they will not 
be used." 


“Moreover, by promoting the world’s benefits and eliminating its 
harms, there has never been, from ancient times to the present, a 
failure to bring order to the states and their people. How do we 
know this to be so? Nowadays, among the world's officers and 
gentlemen, there are still many who are doubtful and uncertain as 
to whether elaborate funerals and prolonged mourning are in 
accord with what is right or not, and whether they are beneficial or 
harmful." Therefore Master Mo Zi spoke, saying: "In this case 
then, let us for a moment try to examine the matter in the light 
of those who now uphold the idea of elaborate funerals and 
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Mozi 


Ade > DRAVE > FUE ^A > SCH SE > Ec BD 
E ; AEP ULAR AGO > BRE ; UE) PREIE > HE" 
WY > PRAE ETRE EE ^ MARA ^ HERS CPL > ODE Th JB 
E> SADC URE REE? > RUPE REE o SEP HT o ER o AK 
(| > ARP ROH > AEB > BCT MERRE > E 
+> ABA o] 


i 


25.5 = [BRR iE pu? BUOURERSU > eee" FED. umi 


———— WATA EHME ， 
HERH, a a a e e gee 
Het o VIRTE > TEIT > URTZE o FARA > 行车 
道 ， 使 王公 大 人 行 此 ， e Sa” * UB > PARAE o EE 


13. 
14. 
15: 


16. 
17. 


18. 


19. 
20. 


21. 


22. 


Added by several editors (e.g. WYJ, Z&Q) whilst LYS suggests TE. 

This is taken to be 库 — see, for examples Z&Q. 

In this list, fif is read as # and W is taken to be a kind of vessel for liquid — see, for 
example, LYS. 


WYZ proposes emendation to 拨 . 

In this statement, “不 秩 ”is read as “没有 一 定 得 时 候 ”whilst $ is taken as 咽 一 see 
LYS. 

Although I have rendered this "sackcloth and hemp" it may indicate a specific garment 
— see LYS for a description. 

Generally given in its ancient form — ZWDCD #1836. 

This is the generally accepted emendation of the rare character pronounced ge on which 
the ZWDCD has “REE” — see #42782 and WYJ, note 45, p. 274. 

In this clause the first # is read as 假如 and the second Z as 其 ,the “they” being those 
who advocate the practice of elaborate funerals and prolonged mourning — see, for 
example, Z&Q. 

It is generally agreed, following SYR, that there is a lacuna in the text here. The added 
16 characters in parentheses and marked by asterisks are those given by LYS. 
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prolonged mourning, taking them to be a service to the state. If 
these views are maintained, in the case of those remaining when a 
king, duke or great officer dies, they say that the inner and outer 
coffins must be heavy, the funeral itself must be elaborate, the 
funeral garments must be numerous, the markings and embroidery 
must be complicated, and the burial structure must be large. In the 
case of those remaining when an ordinary, lowly person dies, the 
family's resources are almost exhausted. In the case of those 
remaining when a feudal lord dies, his armoury and storehouse 
will be emptied after gold, jade, and regular and irregular pearls 
[are used] to surround the body, silk of various sorts is bundled up, 
and carriages and horses are interred in the tomb. There must also 
be many domestic screens, tripods, drums, tables, mats, vessels 
and basins as well as spears and swords, feathered banners, ivory 
and hides placed around and buried to a satisfactory amount. With 
regard to those who are sent to follow [the dead], in the case of the 
Son of Heaven, the number killed and buried with him ranges 
from several hundred at the most to several tens at the least. In the 
case of a general or high-ranking officer, the number of people 
killed and buried with him ranges from several tens at the most to 
several at the least." 


“What will be the procedure for those in mourning? It is said they 
should wail and cry, make a sobbing sound at irregular intervals, 
and wear sackcloth and hemp stained with tears. They should live 
in a mourning hut with a straw mat for a bed and a clod of earth for 
a pillow. They should also restrain each other from eating so as to 
appear starving, and wear thin clothes so as to be cold. They 
should make their appearance gaunt and wasted and their 
countenance sallow and dark. Their ears and eyes should not hear 
or see, and their hands and feet should be without strength as if 
they cannot be used. It is also said, in respect of the conduct of 
mourning by high officers, that they must have support to be able 
to rise and a stick to be able to walk, and in this way carry out their 
duties for three years. If their statements are taken as the standard, 
and conduct follows their way so that kings, dukes and great 
officers act like this, then certainly they will not be able to come 
to court early and retire late, carry out trials, and bring order to 
government. If officers and high officers act like this, then they 
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大 夫 行 此 ， 则 不 能 治 ]* 五 官 六 府 2 ， 辟 草木 , 实 售 康 。 使 农夫 行 
此 ， 则 必 不 能 番 出 夜 和 人 ， 赫 乏 顶 费 。 使 百 工 行 此 ， 则 必 不 能 修 衣 
EARR o MEAT MUREA RAE A 
计 厚 基 ， 为 多 埋 赋 之 财 者 也 。 计 久 囊 ， 为 久 禁 估 事 者 也 。 财 以 成 
者 ， 扶 而 埋 之 。 和 后 得 生 者 ， 而 久 禁 之 ， 以 此 求 富 ， 此 和 警 犹 禁 硅 而 
求 机 也 ， 富 之 说 无 可 得 看 。 是 故 求 以 富 [ 国 ] ”家 ， 而 既 已 不 可 
Ro] 


本 


25.6 [AURAR RE” ATE PHRMA o SEMEL RHE A HEH 


为 政 ”, BRI ZZE s; 父母 死 ; 说 之 三 年 ; BRET IE 
HT”? 皆 囊 之 三 年 ; RAR Lo Uso EET ; 族人 ?3 
五 月 WBS KAAS o FUSE ASS > ETAT A BAB > 颜色 
HE FARRER > ARS > NAT At © XCEI Ede fee > 
必 扶 而 能 起 ， 杖 而 能 行 ， 以 此 共 三 年 。 若 法 车 言 ， 行 若 道 ， 苟 其 
LAT > MAUR > EREE > BAS > (PRE > 


23. 


24. 
25. 
26. 


27. 
28. 
29. 
30. 
3l. 


For the “Five Offices" and the “Six Departments" see the Li Ji, “Qu Li’? (ad - i1», 
SSJZS, vol. 5, p. 81. 

4 is taken as superfluous following YY. 

Supplied in some texts — e.g. LYS, WYJ. 

Throughout this argument “##%” is read as“ 抑 或 ”in the sense of “或 ”一 see, for 
example, LYS and Z&Q. 

On this sentence, and in particular HEHE, see WYJ, notes 65 and 66, p. 276. 

后 子 is taken to be the eldest son by the legal wife. BY has: “mi T Aij t". 

There is general acceptance that 五 should be emended to X. 

其 here is taken as #4, indicating a period of one year. 

LYS suggests that this phrase should read “sii A" based on Mozi 39 and has the 
following note:“ 威 族人 就 是 近 支 的 同族 人 。 
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will certainly not be able to bring order to the ‘Five Offices’ and 
the ‘Six Departments’, develop grasslands and woods, and fill the 
public granaries. If farmers act like this, then they will certainly 
not be able to go out early and come back late, plough and plant, 
and cultivate trees. If the hundred artisans act like this, then they 
will certainly not be able to repair boats and carriages, and make 
utensils and vessels. If women act like this, then they will certainly 
not be able to get up early and go to bed late, and carry out their 
spinning and weaving. In considering elaborate funerals, there is 
the burial of much wealth. In considering prolonged mourning, 
there is protracted prevention of the conduct of affairs. Materials 
already produced are buried and there is a prolonged prevention of 
further production. To seek wealth in this way is like preventing 
ploughing but seeking to reap. As a method of bringing about 
wealth it cannot work. Therefore, to seek to enrich the state like 
this is altogether impossible." 


“If the wish is to increase the number of people, is this perhaps 
possible? No, their theories again make it impossible. For suppose 
now that those who believe in elaborate funerals and prolonged 
mourning are those in charge of government. If the ruler dies, the 
mourning is three years. If a father or mother dies, the mourning 
is three years. If a wife or her eldest son dies, they also both 
require three years of mourning. After that, the period is one year 
for a father's older and younger brothers, for one's own older and 
younger brothers, and for sons other than the first. For close 
relatives within the clan the period is five months. For a father's 
sisters, one's older sisters, a sister's child, or a mother's brothers 
the period for all is several months. Then there are the regulations 
requiring [the mourners] to appear ravaged and emaciated, for 
their faces to appear gaunt and wasted, and their complexions 
sallow and dark. Their ears and eyes should not hear or see, and 
their hands and feet should be without strength as if they cannot be 
used. It is also said, in respect of the conduct of mourning by high 
officers, that they must have support to be able to rise and a stick 
to be able to walk, and in this way carry out their duties for three 
years. If their statements are taken as the standard, and if they act 
in this way, if they are starving and shrink from food like this, the 
ordinary people will not endure the winter’s cold or the summer’s 
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不 可 腾 讨 也。 此 其 为 败 男 女 之 交 多 全。 以 此 求 容 ， 壁 猎 使 人 负 剑 
而 求 其 甫 也 。 浴 之 说 无 可 得 丰 。 是 故 求 以 浴 人 民 ， 而 既 以 不 可 
Rel 


zi 


25.7 | 欲 以 治 刑 政 ， 意 者 可 乎 ? 其 说 又 不 可 侨 。 今 叭 无 以 厚 葬 和 久 更 者 
为 政 ， 国 家 必 符 ， 人 民 必 寡 ， 刑 政 必 乱 。 阁 法 若 言 ， 行 若 道 ， 使 
m EATE o HAREA ; 使 为 下 者 行 此 ， 则 不 能 从 事 。 上 不 届 
治 ， 刑 政 必 乱 > RAGES > RAZED o BAMA > TABS 
者 ， 求 其 兄 而 不 得 ， 不 弟弟 ” 必 将 怨 其 兄 矣 ; 为 人 子 者 ， 求 其 亲 
而 不 得 ， AREF AR RLS ; 为 人 臣 者 ， 求 之 君 而 不 得 ， 不 忠 
RUP ALLL EA o ENEMI BR o HIEKE > AURR 
Eo (ABER ME)” WAER MAETR o RECS A T TA 
HE ARR ORE EEG > WU > BAA Se eA 
E > 治之 说 无 可 得 看 。 是 故 求 以 治 刑 政 ， MBL AAT R °] 


32. According to Z&Q the first 弟 should be read as $$. 

33. This is given in all texts as “AZE”. From early commentators such as BY and WYZ 
on, this has been accepted as an error, the presumption being that the correct form is as 
above. 

34. 还 is given here instead of the old form (ZWDCD #24019). 
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heat, and those who become ill and die will be uncountable. This will 
also greatly damage the relations between men and women. To seek 
to increase the number of people in this way is just like causing a man 
to fall on his sword while wishing him a long life. As a method of 
increasing the number of people it cannot work. Therefore, to seek to 
increase the population like this is altogether impossible." 


“If the wish is to bring order to government, is this perhaps 
possible? No, again their methods make it impossible. Now 
suppose those who advocate elaborate funerals and prolonged 
mourning are in charge of government. The state will certainly be 
poor, its people will certainly be few, and its administration will 
certainly be disordered. If their statements are taken as the 
standard and they act in this way, causing those who are superiors 
to do this, they will not be able to attend to bringing about order. 
If it causes inferiors to do this, they will not be able to carry out 
their business. If those above do not attend to bringing about 
order, the administration will certainly be disordered. If those 
below do not carry out their business, the materials for clothing 
and food will certainly be insufficient. If they are insufficient, 
when a younger brother seeks help from an older brother he will 
not get it, so the younger brother will not behave like a younger 
brother should but will certainly be resentful towards his older 
brother. When a son seeks help from his parents he will not get it, 
so the son will be unfilial and will certainly be resentful towards 
his parents. When an official seeks help from his ruler he will not 
get it, so the official will be disloyal and will certainly bring 
disorder to his superior. This will bring about all manner of evil 
conduct in the people because, when they go out they will have no 
[adequate] clothing and when they come home they will have no 
food, so shame will build up within them giving rise to depravity 
and cruelty which cannot be overcome or prevented. For this 
reason, thieves and robbers will be numerous while those who are 
well ordered will be few. If thieves and robbers are numerous and 
those who are well ordered are few, to seek order under these 
circumstances is like asking a person to turn around three times 
without turning his back to you. As a method of bringing about 
order it cannot work. For this reason, to seek to bring order to the 
administration like this is altogether out of the question." 
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25.8 — [GkDASEIEK ER Z X] NB > BO AAS ? 其 说 又 不 可 侨 。 是 故 昔 
者 圣 王 既 疫 ， 天 下 失 义 ， 诗 侯 力 征 。 南 有 楚 ， 越 之 王 ， 而 北 有 
PE A > MEREREZH > URF RABAR Po ce BEL 
大 国之 所 以 不 攻 小 国 者 ， 积 委 多 ， 城 郭 修 ， 上 下 调和 ， 是 故 大 
AUT ; 无 积 委 ， 城 郭 不 修 ， 上 下 不 调和 ， 是 故 大 国 着 攻 之 。 
SERERA EA AM O AKUA > ARUZ > MEVEL £ 
TEE SEU: AE ERRERA ; 若 苟 
乱 ， 是 出 战 不 克 ， 入 守 不 固 。 此 求 禁 止 大 国之 攻 小 国 也 ， 而 既 已 
LUE e ] 


可 


259 [AUT EU TR d RAT AB? 其 说 又 不 可 锋 。 今 唯 无 以 厚 
FAEERE O AZUA > ARU > MBUL o AA > 是: 
RNR ; ASE o Jic LL TSE ; AL ， 是 祭 
ALAN TRF RET, © MARIE SE ER > ABC I > Eirth > "n 


ES DES 


35. I have not added 修 as the fourth character in this clause as some commentators suggest 
— see WYJ, note 91, p. 280. Four of the most recent editors (MBJ, LYS, LSL, Z&Q) 
do not include it. 
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“If the wish is to prevent large states attacking small states, is this 
perhaps possible? Again their methods do not work. The reason is 
that the sage kings of former times have already passed away, the 
world has lost righteousness and the feudal lords use force to make 
incursions. In the south, there are the kings of Chu and Yue, and 
in the north, there are the rulers of Qi and Jin. They all train up 
their troops to attack and annex [other states] and take control of 
the world. Now, in general, the reason why large states do not 
attack small states is because the latter have a large store of 
resources, have inner and outer city walls in good repair, and have 
superiors and subordinates who are in accord. Under these 
circumstances, large states do not like to attack them. If there is no 
store of reserves, if inner and outer city walls are not in good 
repair, and if superiors and subordinates are not in accord, large 
states do like to attack them. Now, if those who advocate elaborate 
funerals and prolonged mourning are conducting government, the 
state will certainly be poor, its people will certainly be few, and its 
administration will certainly be in disorder. If it is poor, there will 
be no means of accumulating resources. If [the people] are few, 
the inner and outer city walls and the ditches and watercourses 
will also be few. If it is in disorder, any military offence will be 
unsuccessful and any defence will not be strong. To seek to 
prevent large states attacking small states in this way is altogether 
out of the question." 


“If the wish is to gain the blessings of the Supreme Lord and the 
ghosts and spirits, is it perhaps possible? No, their methods again 
will not do. Suppose now that those who believe in elaborate 
funerals and prolonged mourning are conducting government. The 
state will certainly be poor, its people will certainly be few, and 
the administration will certainly be in disorder. If it is poor, this 
means that the sacrificial grain and wine will not be pure. If its 
people are few, this means that those who can serve the Supreme 
Lord and the ghosts and spirits will be few. If the administration is 
in disorder, this means that sacrifices will not be carried out at the 
proper times. Now, if the service of the Supreme Lord and the 
ghosts and spirits is prevented because the government is like this, 
the Supreme Lord and the ghosts and spirits will, for a start, look 
down from above and ask themselves the question: ‘Is it better for 
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(E EH’ 之 日 : RA AE > Bie A Xue ?」 日 : [我 有 是 
人 也 ， 和 与 无 是 人 也 ， 和 扰 择 也 。J 则 惟 上 帝 鬼 神 降 之 罪 属 之 褐 史 而 
FEZ > MAINT ry | | 

2540 [ier EH SEH IK > 日 : RS > DG > RRS > 


VERS S UKRE: PURI CIPAR BH SZ 
WC’ > HIE © PESSBEDASES > MEA HE MERMER ， 
WERE > DAZCAA A o 1UCB E AU - |] 


2511 SHERAWE AA: (RHA MESUAR ” E 
ERR > AU EZ o FETE: AR EE EJLA 
5k > W7 > FEA VE > KRZA > ROK Sh S BLAS BU 


TER WAWA PAH MERZ 


| FE EAE CH > W% 


JE ^ SET OZ Th > RRS > RAI > BURZ > CE > MITE 


36. 


37, 


38. 


39. 


There is noted variation on the reading of fi. Some, on the basis of the 《方言 》， equate 
it with JX (e.g. Z&Q, LSL) whilst others who provide a modern equivalent have “3 


HJ” (e.g. LYS, MBJ). LSL offers GARRE”. 


RA o 三 耦 耕 之 次 ， 是 说 墓地 的 宽广 ， 大 约 三 


H is taken as 坎 (also BY). ZU is taken as &. 


LYS has the following note on ^ 8t iv: “BR E > S gno nio m 


尺 的 样子 。” 


This is WYJ’s text for this and the preceding clause. The variations concern 则 for 者 ， 
E for 以 , and € for #2 and are exemplified by Z&Q's text. 
In this sentence, 犯 is BY's emendation for the same character plus the 7K radical and 
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us that these people exist or do not exist?’ And they will say: 
“Whether they exist or not makes no difference.’ Then the 
Supreme Lord and the ghosts and spirits will bring down 
misfortune on them, and punish and abandon them. And why 
shouldn't this be so!" 


"Therefore, the ancient sage kings formulated rules for carrying 
out funerals and burials, which stated: ‘The coffin should be three 
cun [thick], sufficient for a decaying body. The burial garments 
should be three ling (layers), sufficient to encase the corpse. In 
carrying out the burial, [the coffin] should not reach water below 
and the stench should not leak through above. The burial mound 
should approximate to three chi and no more. Once the one who 
has died is already buried, those who are living must not mourn for 
long, but quickly return to their daily affairs, each doing what they 
are capable of in the pursuit of mutual benefit.’ These were the 
rules of the sage kings.” 


Now the arguments of those who advocate lavish funerals and 
prolonged mourning say: “With regard to lavish funerals and 
prolonged mourning, although they cannot enrich the poor or 
make numerous the few, settle danger or bring order to disorder, 
they are, nevertheless, the Way of the sage kings.” 


Master Mo Zi said: “Not so. Formerly, when Yao went north to 
teach the eight Di, he died on the road and was buried on the north 
side of Mount Qiong. His burial garments were of three layers and 
he had a plain wooden coffin tied up with vines. Only after the 
coffin was lowered into the ground was there weeping and the 
hole was just filled in without a burial mound. After the burial, 
oxen and horses crossed the grave. Shun went west to teach the 
seven Rong and died on the road. He was buried in the market 
place at Nanji." His burial garments were of three layers and he 


i. Also termed 开山 , this mountain is situated in what is now #5% in 山东 . 


ii. It is not known where Nanji was. Traditionally, it is said that Shun was buried at Jiuyi 
Mountain JL¥éLL| in the Ningyuan district of Hunan. For a detailed discussion see WYJ, 
note 112, pp. 283-284. 
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ARZ ^ GREEN ^UE RAEI KREG RECS 
To BURZ PESCE PES LOWE THR 
mo CIPER © MR MARRE MBSE MER o # 
Wut E RS» EAR E 2M - MCLES W 
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法 。] 
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2512 [4 XAXAIJIASEHR HEUS » OKA > BAH B 
ERR > KAMAT” SCAR OR > TOBA > PE Ru 1-2 
FUER Sea? s RENE LIBET o HBR ER SF ^ BERL > 不 可 
att) > HAGA BIR LEMP ELA : [MA > BABA > 
意 亦 使 法 其 言 ， 用 其 谋 ， HRA A TUBA > Efi 
TALE > Ri, > seth SET SM AAR > URDU ; 


40. On this clause, LYS has:“ 是 说 绞 束 之 而 不 密 合 。” 

41. On this clause, LYS has: “2 ihi EX mi A A DEAE o 

42. Here + is taken as 据 一 see, for example, LSL. 

43. In this clause, 4 is BY's emendation of the rare character (ZWDCD #5249 — where 
the only reference is to this passage) whilst 978 is SYR’s proposal for 差 通 . 

44. All commentators regard this clause as unsatisfactory. LSL has:“ 填 墓 要 高 如 山陵” as 
his gloss. 

45. Here as elsewhere, 请 is read as jk. 
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had a plain wooden coffin tied up with vines. After the burial, the 
people in the market place crossed the grave. Yu went east to 
teach the nine Yi and died on the road. He was buried at Guiji 
Mountain." His burial garments were of three layers and his coffin 
was of tong wood three cun thick and tied up with vines. The 
binding was not, however, close and, although there was a path [to 
the grave], it was not deeply dug. The depth of the excavated 
ground was such that it did not reach water below and did not leak 
any stench above. After the burial, the earth left over was collected 
above to create a mound of three chi in size and no more. So, if we 
look at this matter the way the three sage kings looked at it, then 
lavish funerals and prolonged mourning were certainly not the 
Way of the sage kings. But the three kings were all ennobled as 
Sons of Heaven and enriched by the possession of all under 
Heaven so how could they be anxious that the wealth available 
was not sufficient? It was just that they considered these to be the 
rules for funerals and graves." 


“Nowadays, kings, dukes and great officers, in their conduct of 
funerals and burials, are different from this. There must be an 
outer and an inner coffin, embroidered hide in three layers, jade 
emblems and jade already prepared, spears, swords, tripods, 
drums, pots, vessels, embroideries and silks, and funeral garments 
in countless layers as well as carriages, horses, women and 
musicians all prepared. They say the ground must be beaten down 
to make a road [to the grave] and the burial mound should 
resemble a hill. The interference with the business of the people 
and the wastage of their wealth cannot be calculated. This 
constitutes the uselessness of these [funeral practices]." This is 
why Master Mo Zi said: “A little earlier what I originally said was 
that, if you take as rules their words and implement their plans 
and, in considering elaborate funerals and prolonged mourning, 
genuinely see that they can make the poor rich and the few many, 
can settle danger and bring order to disorder, then they are the 
business of those who are benevolent and righteous, and of filial 


iii. Guiji was situated in what is now Zhejiang Province. Again, for details see WYJ, note 
116, p. 285. 
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KIH o | 


2513 [HOKU BA > EGER KURAR > EER ; 欲 以 治 
Wwe HFRS ; 求 以 禁止 大 国之 攻 小 国 也 ， 而 既 已 不 可 侨 ; AK 
lt AHS ^ LEZEAREN 
, FEZES o BEIT HHL o DALAL IFRA 
i JER E OBS o] 


可 


Ln DE 


25.14 SHURA ABA: [SEA GERES E Z 3B o KAM EZ 
Bo AO > SE SITE: [此 所 谓 便 其 习 而 
义 其 俗 者 也 。 昔 者 越 之 东 有 较 沐 之 国 者 ， 其 长 子 生 ， 则 解 而 食 
之 。 谓 之 [ 宜 弟 ]。 其 大 父 死 ， REKEM > HIZAR a SE 


| 


46. In this instance, 政 is read as IE. 

47. 合 节 is taken as 符合 — see, for example, Z&Q. 

48. The majority of Chinese commentators read j£ in the sense of f& or J/ 3€ 一 see, for 
example, Z&Q. 
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sons, so, in formulating plans for the people, they must be 
encouraged. If, however, you take as rules their words and 
implement their plans and, in considering elaborate funerals and 
prolonged mourning, see that in reality they cannot make the poor 
rich and the few many, or settle danger and bring order to disorder, 
then they are not the business of those who are benevolent and 
righteous, nor of filial sons, so, in formulating plans for the 
people, they must be stopped.” 


“Because of this, although they seek to enrich the state, they greatly 
impoverish it. Although they seek to make the people many, they 
greatly reduce them in number. And, although they seek to bring 
order to administration, they bring extreme disorder to it. They 
seek to prevent the attacks of large states on small states, but they 
find, in the end, this is impossible. They seek to obtain good 
fortune from the Supreme Lord and the ghosts and spirits, but they 
get only misfortune. On a higher plane, if we examine the Way of 
Yao, Shun, Yu, Tang, Wen and Wu, [we see that] it was directly 
opposed to this. On a lower plane, if we examine the affairs of Jie, 
Zhou, You and Li, [we see that] they were in accord with this. 
Looked at in this way, elaborate funerals and prolonged mourning 
run contrary to the Way of the sage kings.” 


Now the arguments of those who adhere to elaborate funerals and 
prolonged mourning say: “If elaborate funerals and prolonged 
mourning are really not the Way of the sage kings, how do you 
account for the fact that the gentlemen of the central kingdom 
practise them and do not stop them, implement them and do not 
abandon them?” Master Mo Zi said: “This is what is called 
‘[considering] one’s habits convenient and one's customs 
righteous’. Formerly, to the east of Yue, there was the country of 
the Kaimu." When a first son was born, they cut him up and ate 
him. They called this “fitting for the younger brother’. When the 
paternal grandfather died, they carried the maternal grandmother 
away and abandoned her, saying: ‘We cannot live with a ghost's 


iv. Little is known of this place other than that it was an ancient state east of Yue. For 
discussion of the name in particular, see WYJ, note 146, p. 289. 
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处 。 此 上 以 为 政 ， 下 以 声 俗 ， 为 而 不 已 ， 操 而 不 择 ， 则 此 党 实 仁 
义 之 道 哉 ? 此 所 谓 便 其 习 而 义 其 俗 者 也 。j 


| 楚 之 南 有 炎 人 国 者 ， 其 灯 戚 死 ， 朽 其 肉 而 秦 之 ， 然 后 埋 其 骨 ， 
万 成 思 孝 子 。 秦 之 西 有 仪 渠 之 国 者 ， 其 亲戚 死 ， 聚 柴 薪 而 焚 之 ， 
ER Eo BIDDER > SAONE F EEUNA FARA > Zhi 
不 已 ， 操 而 不 择 ， 则 此 堂 实 仁 义 之 道 哉 ? 此 所 谓 便 其 习 而 义 其 众 
者 也 。 若 以 此 若 三 国 者 观 之 ， 则 亦 猫 薄 锋 。 若 以 中 国之 君子 观 
之 ， 则 亦 猪 厚 疾 。 如 彼 则 大 厚 ， 如 此 则 大 薄 ， 然 则 葬 埋 之 有 和 节 
Lm 


故 衣食 者 ， 人 之 生 利 也 ， 然 且 猜 尚 有 和 节 ; 葬 埋 者 ， 人 之 死 利 也 ， 
夫 何 独 优 和 节 於 此 乎 ? 子 黑子 制 为 葬 埋 之 法 日 : Sob DIES 
骨 ; KZA EUSA ; 掘 地 之 深 ， 下 人 无 落 漏 ， 气 无 发 当 於 


49. Itis generally accepted that {# should be read as 7H in the sense of #4 一 see, for example, 


LSL. 
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wife’. If, above, these things are taken to be government practice 
and, below, they are taken to be customs, and are carried out and 
not stopped, implemented and not discarded, then are they the 
Way of true benevolence and righteousness? This is what is called 
‘[considering] one's habits convenient and one's customs 


» 


righteous’. 


“To the south of Chu there is the country of the Yan people. When 
their parents die, they allow the flesh to rot and discard it. 
Afterwards they bury the bones, taking this to be [the mark of a] 
filial son. To the west of Qin there is the country of the Yiqu 
[people]." When their parents die, they gather up kindling and 
firewood and burn them, and, as the smoke rises, say they are 
rising far off. After that they have fulfilled their roles as filial sons. 
If, above, these things are taken to be government practice and, 
below, they are taken to be customs, and are carried out and not 
stopped, implemented and not discarded, then are they the Way of 
true benevolence and righteousness? This is what is called 
‘[considering] one's practices convenient and one’s customs 
righteous'. If we look at the matter from the viewpoint of these 
three countries, then we could say that [their practices] are unduly 
simple. If we look at the matter from viewpoint of the gentlemen 
of the central kingdom, then we could say that [their practices] are 
unduly elaborate. So, on the one side, there is very elaborate and, 
on the other side, there is very simple. But there is also moderation 
in funerals and burials." 


Thus, clothing and food are benefits for people who are living, but 
moderation is still valued with regard to such things. Funerals and 
burials are benefits for people who are dead, so why is there no 
moderation only in regard to such things? The rules which Master 
Mo Zi formulates for the conduct of funerals and burials state: “A 
coffin should be three cun [thick], sufficient for rotting bones. 
Burial garments should be of three layers, sufficient for rotting 
flesh. The depth of the ground dug out should be such that it does 
not reach water below, and it does not let vapours escape above. 


v. On RE, Z&Q have:“ 古 西戎 国名 。” 
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E> EUWE MIER o KERK > BE RE ZH > 
EFRY > WIESEL o SIRE FER ZA > TAAGUEIGUDE: 
此 也 。 


2517 METS: [今天 下 之 士 君 子 ， 中 请 将 欲 为 仁义 ， 求 为 上 
士 ， 上 谷中 聘 王 之 道 ， 下 和 谷中 国家 百姓 之 利 ， 故 当 若 节 惠 之 为 
Be ,而 不 可 不 察 者 此 也 。] 


50. There is some divergence of view on 期 .LYS understands it as 认识 whilst LSL suggests 
ZR. 
51. The reversal of order of 此 者 follows WYZ and WYJ. 
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The burial mound should be sufficient to make the place [of 
burial] recognisable and that is all. There should be weeping going 
to and from [the funeral], but then there should be a return to the 
matters of clothing and food. There should be such attention to 
sacrifices as accords with being filial to parents." Thus it is said 
that this is what constitutes Master Mo Zi's rules not losing the 
benefits to either the living or to the dead. 


Therefore, Master Mo Zi spoke, saying: “Nowadays, the officers 
and gentlemen of the world, if they sincerely wish in their hearts 
to be benevolent and righteous, and seek to be superior officers 
who desire to be in accord with the Way of the sage kings above, 
and to be in accord with the benefit of the ordinary people of the 
state below, then it is right that they practise moderation in 
funerals in their conduct of government. This is something they 
cannot but examine." 


232 Mozi 


26: Kas E 


IN 


| 


261 FÆTRE: [今天 下 之 士 君子 ， 知 小 而 不 知 大 。 何 以 知之 ? 以 
处 家 者 知之 。 若 处 家 得 界 於 家 长 ， 猫 於 痢 家 所 ' MEE © HR 
JB UE Fr Ake > SERA A > BRL: DAN BT NKR ! 不 可 不 慎 
Fe! REA BEAM AS FEA AR Be ^ TY Ay tL ! 」 非 独处 家 者 为 然 ， 趴 
RRIKA o ERARE ^ TAA ABER UDREDET > PR ABUL aS 
For Alek > SEA OK > BEL: 『 不 可 不 戒 笑 ! 不 可 不 愤 侨 ! 谁 亦 有 
不 国 得 罪 於 国君 ， 而 可 为 也 ! 」 此 有 所 加 逃 之 者 也 ， 相 做 戒 猫 若 
此 其 厚 ， 沈 无 所 避 和 逃 之 者 ， 相 做 戒 党 不 愈 厚 ， 然 后 可 哉 ? 且 语 言 
有 之 日 : 『 址 而 胺 日 下 而 得 罪 ”， 将 恶 加 逃 之 ? | 日 无 所 名 逃 之 。 夫 
天 不 可 为 林 谷 幽门 无 人 ， 明 必 见 之 。 然 而 天 下 之 士 君 子 之 於 天 
了 也， 忽然 不 知 以 相 做 戒 ， 此 我 所 以 知 天 下 士 君 子 知 小 而 不 知 大 
the | 
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N 
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26.2 ”| 然则 天 亦 何 欲 何 恶 ? 天 和 欲 义 而 恶 不 义 。 然 则 率 天 下 之 百姓 以 从 


1. 7] is read for Pf following WNS. 

2. With regard to the curious repetition of 55 in this sentence, SYR reads the first #5 as Ji^ 
and takes the second $ to be a modal particle (语气 词 ). 

3. There is general acceptance of [H] for 门 following SYR. 
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26: Heaven's Intention I 


Master Mo Zi spoke, saying: “Nowadays, the world’s officers and 
gentlemen understand small matters but not great matters. How do 
I know this? I know it through their conduct within families. If, 
within a family, someone commits an offence against the head of 
that family, they still have a neighbouring family to which they 
can escape. Nevertheless, parents, older and younger brothers, and 
people who know them, all join together in admonishing and 
warning them, saying, *You must be more cautious, you must be 
more careful! How is it possible for you to be in a family and 
commit an offence against the head of the family!’ And it is not 
only conduct in families that is like this. Even conduct in states is 
also like this. If, in a state, someone commits an offence against 
the ruler of that state, they still have a neighbouring state to which 
they can escape. Nevertheless, parents, older and younger 
brothers, and people who know them, all join together in 
admonishing and warning them, saying, “You must be more 
cautious, you must be more careful! Who is it that can possibly 
live in a state and commit an offence against the ruler of that 
state!’ If the admonitions and warnings are this serious in the case 
of someone who has a place to escape to, how is it possible that the 
admonitions and warnings will not be much more serious in the 
case of someone who has no place to escape to? Moreover, there 
is the saying: ‘If someone commits a crime in the bright light of 
day, how will he flee from it?’ — which is to say there is no place 
to escape to. Now, with Heaven, there cannot be a forest, valley or 
dark and secluded place that it does not certainly see clearly. 
Nevertheless, with respect to Heaven, the world's officers and 
gentlemen are unconcerned and do not know to admonish and 
warn each other. This is how I know that the world's officers and 
gentlemen understand small matters but not great matters." 


“This being so, then what does Heaven desire and what does it 
abhor? Heaven desires righteousness and abhors unrighteousness. 
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263 [日 且 夫 义 者 政 " 也 ， 和 无 从 下 之 政 上 ， 必 和 从 上 之 政 下 。 是 故 底 人 竟 
力 从 事 ， 未 得 次 " 己 而 为 政 ， 有 士 政之 。 士 竭力 从 事 ， 未 得 次 已 
而 和 声 政 ， 有 将 音 大 夫 政之 。 将 军 大 夫 竭 力 从 事 ， 未 得 次 已 而 为 
政 ， 有 三 公 请 侯 政 之 。 三 公 诸 侯 竭 力 匠 治 ， 未 得 次 已 而 为 政 ， 有 
天 子 政之 。 天 子 未 得 次 已 而 专政 ， 有 天 政之 。 天 子 为 政论 三 公 ， 


4. For the 17 characters between the asterisks WYJ has the following text“ 然 则 率 天 下 

姓 以 从 事 论 不 义 ， 则 我 乃 为 天 之 所 不 欲 也 。 我 为 天 之 所 不 欲 ， 天 亦 为 我 所 不 
欲 ， 则 是 …”which gives greater clarity to the argument — see his pp. 293-294 and 
note 17, p. 299. 

5. There is general Uni HÀ of WNS's reading of 政 as IE in the verbal sense of [E IE. 

6. BY reads 次 as %, making ‘C equivalent to 任意 or 擅自 . 
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In this case, then, if I lead the ordinary people of the world to 
conduct their affairs with righteousness, I will, in fact, be doing 
what Heaven desires. If I do what Heaven desires, Heaven will 
also do what I desire. What, then, do I desire and what do I abhor? 
I desire good fortune and prosperity and I abhor bad fortune and 
calamity.’ If I do not do what Heaven desires, but do what Heaven 
does not desire, then I will lead the ordinary people of the world to 
land themselves in misfortune and calamity in the conduct of 
affairs. This being so, how do I know that Heaven desires 
righteousness and abhors unrighteousness? I say that when the 
world is righteous, it ‘lives’, and when it is not righteous, it ‘dies’. 
When it is righteous, it is rich. When it is not righteous, it is poor. 
When it is righteous, it is well ordered. When it is not righteous, 
it is disordered. So then, Heaven desires its (the world’s) ‘life’ and 
abhors its ‘death’. It desires its wealth and abhors its poverty. It 
desires its order and abhors its disorder. This is how I know that 
Heaven desires righteous and abhors unrighteousness.” 


"| say, moreover, that righteousness is what rectifies. And it is not 
for inferiors to rectify superiors but, of necessity, for superiors to 
rectify inferiors. For this reason, it is for the common people to use 
all their strength in carrying out their business and not to follow 
their own wishes in bringing about correctness. There are officers 
to rectify them. It is for officers to use all their strength in the 
conduct of affairs and not to follow their own wishes in bringing 
about correctness. There are generals and great officers to rectify 
them. It is for generals and great officers to use all their strength in 
carrying out their business and not to follow their own wishes in 
bringing about correctness. There are the ‘Three Dukes” and the 
feudal lords to rectify them. It is for the ‘Three Dukes’ and the 
feudal lords to use all their strength in effecting good order and not 
to follow their own wishes in bringing about correctness. There is 
the Son of Heaven to rectify them. And the Son of Heaven does 


i. Modern commentators make a point of indicating that £& means misfortune or calamity 
brought about by the spirits — see, for example, LYS. 

ii. The ‘Three Dukes’ = 7 are described by Hucker (#4871) as ^... the three paramount 
aides to the ruler ...". 
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诸侯 ERE KR) 士 ， 底 人 ， 天 下 之 了 
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天 意 而 不 可 不 顺 。 顺 天 意 者 ， 兼 相爱 ， 交 相 利 ， 必 得 赏 。 反 天 意 
Fo AAE > ZAR o UIF o 然则 是 谁 顺 天 意 而 得 作者 ? 谁 


反 天 意 而 得 罚 者 ? 子 墨 子 言 日 : (FST 
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10. 
11. 


“将 军 大 夫 ”is added in accord with all recent editors. 


The addition of Z is widely accepted — see WYJ, note 24, p. 300. 


[其 事 上 尊 天 ， 中 事 


Following Gu Qianli, 下 is omitted after 天 in line with the statements in 天 志 中 and 


下 (see Z&Q, note 9, p. 294). LYS would also omit 所 . 


€, both here and in its immediately subsequent use, is read as Mi or 最 . 


Added following BY. 
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265 


not follow his own wishes in bringing about correctness. There is 
Heaven to rectify him. That it is the Son of Heaven who brings 
about correctness among the ‘Three Dukes’, the feudal lords, 
generals and great officers, officers and the common people was 
something that the world’s officers and gentlemen certainly knew 
quite clearly. That it is Heaven that brings about correctness in the 
Son of Heaven was something that the ordinary people of the 
world did not clearly know. This is why the sage kings of the 
Three Dynasties, Yu, Tang, Wen and Wu, in their wish for Heaven 
to bring correctness to the Son of Heaven, made it perfectly clear to 
the ordinary people of the world that none should fail to prepare 
fodder for oxen and sheep, feed grain to dogs and pigs, and make 
pure the offerings of grain and wine in order to sacrifice to the 
Supreme Lord, ghosts and spirits, and seek and pray for good fortune 
from Heaven. I have never heard of Heaven seeking and praying for 
good fortune from the Son of Heaven. This is how I know that it is 
Heaven that brings about correctness in the Son of Heaven.” 


“Therefore, the Son of Heaven is the world’s most honoured and 
wealthy person. And one who is wealthy and honoured rightly 
cannot do otherwise than comply with Heaven’s intention. 
Further, one who complies with Heaven’s intention, and who 
practises universal mutual love and exchange of mutual benefit is 
certainly rewarded [whereas] one who opposes Heaven’s 
intention, who practises discriminatory mutual dislike and 
exchange of mutual harm is certainly punished.” In this case then, 
who were those that complied with Heaven’s intention and were 
rewarded? Who were those that opposed Heaven’s intention and 
were punished? Master Mo Zi said: “Formerly, there were the 
sage kings of the Three Dynasties, Yu, Tang, Wen and Wu. These 
were men who complied with Heaven’s intention and were 
rewarded. Formerly, there were the tyrannical kings of the Three 
Dynasties, Jie, Zhou, You and Li. These were men who opposed 
Heaven’s intention and were punished.” 


If this was so, then how did Yu, Tang, Wen and Wu get their 
reward? 


Master Mo Zi spoke, saying: “In their conduct, they honoured 
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鬼神 ， 下 爱人 。 故 天 意 日 : 『 此 之 我 所 爱 ， 兼 而 爱 之 ; 我 所 利 ， 
而 利之 。 爱 人 者 此 为 博 看 ， 利 人 者 此 航 厚 看 。」 故 使 贵 态 天 
子 ， 富 有 天 下 ， 业 万 世子 琢 ， 传 称 其 善 ， 方 施 天 下 “， 至 今 称 
Zo ZEE © | PRISER HT? FETAH: [其 
事 上 诉 天 ， 中 诉 鬼 ， 下 贼人 ， 故 天 意 日 : [此 之 我 所 爱 ， 别 而 恶 
之 ， 我 所 利 ， 交 而 贼 之 。 恶 人 者 此 为 之 博 也 ， 贼 ”人 者 此 为 之 厚 
也 。j 故 使 不 得 终 其 书 ， 不 丈 其 世 ， 至 今 毁 之 ， 谓 之 暴 王 。] 
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26.6 [ARIMA ZEKE CAE? WASH o DSM 
明之 ? 以 其 兼 而 有 之 。 何 以 知 其 兼 而 有 之 ? DUCATI EES © fal 
VARIES ES ? WEZA AER BEANIE > RRE > 


12. This phrase, “77 HER F”, has caused some difficulty. BY takes 77 as 2? whilst SYR has 
“SEJAK F tt”, which is what I have followed. 

13. SYR's emendation of 贱 to [ik is generally accepted. 

14. $ is taken in the sense of JZ, the 之 being the people. 


26. Heaven s Intention I 239 


26.6 


Heaven in the upper realm, they served the ghosts and spirits in the 
middle realm, and they loved the people in the lower realm. 
Therefore, Heaven's intention said: *Those I love, these men love 
without distinction. Those I benefit, these men benefit without 
distinction. In their love of the people, they are all-embracing and 
their benefiting the people is substantial.’ And so they were 
honoured by being made Sons of Heaven, and were enriched with 
all under Heaven. Their descendants continued for ten thousand 
generations, and they were praised for their goodness. And 
wherever in the world they are spoken of, they are praised right up 
to the present time and called sage kings." 


If this was so, then how did Jie, Zhou, You and Li get their 
punishment? 


Master Mo Zi spoke, saying: "In their conduct, they abused 
Heaven in the upper realm, they abused the ghosts in the middle 
realm, and they harmed the people in the lower realm. Therefore, 
Heaven's intention said: ‘Those I love, these men discriminate 
against and hate. Those I benefit, these men harm in their dealings 
with them. In their hatred of people, they are all-embracing and 
their harming of people is substantial. And so they did not live out 
their full lives and they did not go beyond their time. Right up to 
the present time, they are reviled and called tyrannical kings." 


"So then, how do I know that Heaven loves the ordinary people of 
the world? Because it completely understands them." And how do 
I know that it completely understands them? Because it 
completely possesses them. And how do I know that it completely 
possesses them? Because it provides food for them all. How do I 
know that it provides food for them all? Within the four seas, all 
people who eat grains, without exception, prepare fodder for oxen 
and sheep, feed grain to dogs and pigs, and make pure the 


iii. I follow modern Chinese editors (e.g. LYS, LSL, Z&Q) in this reading. The last, for 
example, has“ 对 人 全 部 了 解 ” Both YPM and BW in their translations take it to mean 
that heaven enlightens the people. An alternative is to take both #€ and H as separate 
descriptive terms characterising Heaven — i.e. “universal” and "all-seeing". 
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BAKRE > URERA RAB AY > 
且 看 言 杀 一 不 事 者 必 有 一 不 祥 。 杀 不 事 者 谁 也 ? 则 人 也 。 了 予 之 不 
祥 者 谁 也 ? 则 天 也 。 若 以 天 为 不 爱 天 下 之 百姓 ， 则 何故 以 人 与 人 
FAA > THARP ZAK ? 此 我 所 以 知 天 之 爱 天 下 之 百姓 也 。j 

267 ” 顺 天 意 者 ; 闵 政 也 。 反 天 意 者 ， 力 政 也 。 然 闵 政 将 奈何 哉 ? 子 墨 


子 言 日 : [处 大 国 不 攻 小 国 ， 处 大 家 不 算 小 家 ， 强 者 不 动 弱 ， 贵 
ries » en AUR o BERR > HRI > FAI 


。 三 利 无 所 不 利 ， 故 奉天 下 美 名 加 之 ， 
| 言 非 此 ; 行 反 此 ， 猫 使 驰 也 ”。 处 大 国 攻 小 国 ， 处 大 家 得 
IVR > WAG > RAWE > ee GA) BUR 
AORTA. > FARRA © SANA AEA > ER] 


之 暴 王 。] 


26.8 — 子 黑子 言 日 : [RARE > RE 


谓 之 里 王 


ue 


E。 力 政 者 上 则 与 


ERAK > P 
下 恶名 加 之 ， 谓 


输入 之 有 规 ， 匠 人 之 有 和 矩 ， 输 匠 


15. In this clause, & is something of a problem. BY has a note that carly texts had £4. I have 
民 。 
The initial three characters in this phrase here are 多 诈 者 , whereas in the corresponding 
phrase subsequently there are just the two characters 47. The consensus, following 
SYR, is that £ is superfluous in both instances and that # should be added in the second 


16. 


17. 


followed LYS in taking it as F EX. He has: ‘ 


case. 


BA; WAF 


There is general acceptance of BY's reading of f£ as {# (13), making the phrase the 
equivalent of the modern “背道而驰 ”一 see, for example, Z&Q. 
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offerings of grain and wine in order to sacrifice to the Supreme 
Lord, ghosts and spirits. So if Heaven does possess the people, 
how could it be that it does not love them? Furthermore, I say that, 
if there is the killing of one innocent person, there must be one 
misfortune. And who is it that kills the innocent person? It is a 
another person. And who is it that brings the misfortune? It is 
Heaven. If Heaven did not love the ordinary people of the world, 
then why, if people kill each other, does Heaven bring them 
misfortune? This is how I know that Heaven loves the ordinary 
people of the world.” 


When there is compliance with Heaven’s intention, there is rule by 
righteousness. When there is opposition to Heaven’s intention, 
there is rule by force. So what is rule by righteousness? 


Master Mo Zi spoke, saying: “Those who live in large states do 
not attack small states. Those who live in large families do not 
take over small families. The strong do not plunder the weak. 
Those in high positions do not disdain the lowly. Those who are 
clever do not cheat the foolish. In the upper realm, this must be of 
benefit to Heaven. In the middle realm, this is of benefit to the 
ghosts. In the lower realm, this is of benefit to the people. With 
these three benefits, there is nothing that is not benefited. 
Therefore, [in the case of a ruler], the highest reputation of the 
world is given to him and he is called a sage king. Rule by force 
is different from this. It is the negation of this in word and the 
converse of this in deed. In fact, it is entirely the opposite. Those 
who live in large states do attack small states. Those who live in 
large families do take over small families. The strong do plunder 
the weak. Those in high positions do disdain the lowly. Those who 
are clever do cheat the foolish. In the upper realm, this is not of 
benefit to Heaven. In the middle realm, this is not of benefit to 
ghosts. In the lower realm, this is not of benefit to the people. When 
these three benefits are absent, there is nothing that is benefited. 
Therefore, [in the case of a ruler], the most abhorred name in the 
world is given to him and he is called a tyrannical king.” 


Master Mo Zi spoke, saying: “I have Heaven’s intention just like 
wheelwrights have compasses and carpenters have squares. 
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PARE ^ WERE ZAK A: 『 中 者 是 也 ， 不 中 者 非 也 。j 今 
天 下 之 士 君子 之 书 ， 不 可 腾 载 ， 言语 不 可 雷 计 。 上 说 诸侯 ， 下 说 
IE RPE > 则 大 相 速 也 。 何 以 知之 ?日 ; 我 得 天 下 之 明 法 
以 度 之 。] 
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Wheelwrights and carpenters take up their compasses and squares 
to evaluate square and round in the world, saying: ‘What conforms 
is right. What does not conform is wrong.' Now the books of the 
world's officers and gentlemen cannot be completely recorded 
and their doctrines cannot be completely enumerated. Above, they 
persuade the feudal lords. Below, they persuade ranked officers. 
But they are a long way from benevolence and righteousness. 
How do I know this? I say it is because I have the clearest standard 
in the world to evaluate them with." 
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27.1 TATRA: [PATLE TZAACRR TIRER 
从 出 。j 既 日 不 可 以 不 察 闵 之 所 从 出 ， 然 则 闵 何 从 出 ? 子 墨 子 
日 : (RRR AREA > DARA H LARS AS DE RB 
且 贱 者 出 ， 而 必 自 贵 且 知 者 出 也 ? 日 : 义 者 ， 善 政 也 。 何 以 知 义 
之 为 善政 也 ?日 : 天 下 有 义 则 治 ， 和 无 义 则 乱 ， 是 以 知 义 之 为 善政 
也 。 夫 愚 且 贱 者 ， 不 得 为 政 乎 贵 且 知 者 。[ 贵 且 知 者 ]  ， 然 后 得 为 
政 乎 思 且 贱 者 。 此 在 所 以 知 义 之 不 从 思 且 贱 者 出 ， 而 必 自 贵 且 知 
FE o RIAA E ? 就 为 知 ? EI : RAR KAAMEA ° 
Rise EXIBA e ] 
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272. &XTFZAH:TDMEXTIPBB up PA £g Bal 
Z? 。 然 吾 未 知 天 之 贵 且 知 於 天 子 也 。]j 子 墨 子 日 : [看 所 以 知 天 之 
贵 是 知 於 天 子 者 有 人 矣 *。 日 : 天 子 为 善 ， 天 能 赏 之。 天 子 为 暴 ;天 


1. The text of this sentence is difficult to comprehend without BY's proposed addition of 
“ 贵 且 知 者 ”which I have adopted. 

2. Thisis BY's emendation of the rare character (ZWDCD #950) which appears here. 

3. Inthe translation of this sentence, I have taken 当知 as 当即 (Z&Q) and 太 (see previous 
note) as fff in the sense of fi£/A (BY). 

4. Ihave followed Z&Q in reading A&R as 有 道理 的 . 
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27.1 


27.2 


27: Heaven’s Intention II 


Master Mo Zi spoke, saying: “At the present time, if the 
gentlemen of the world wish to be benevolent and righteous, they 
must examine what it is that righteousness comes from.” 


Since you say they must examine what it is that righteousness 
comes from, [tell us] then, what does it come from? 


Master Mo Zi said: “Righteousness does not come from the 
foolish and the base. It must come from the noble and the wise. 
How do I know that righteousness does not come from the foolish 
and the base, but must come from the noble and the wise? I say 
that righteousness equates with good government. How do I know 
that righteousness equates with good government? I say that, if the 
world has righteousness, then it is well ordered. If it does not have 
righteousness, then it is disordered. This is how I know that 
righteousness equates with good government. Now the foolish and 
base cannot govern the noble and wise. There are the noble and 
wise and subsequently they govern the foolish and base. This is 
how I know that righteousness does not come from the foolish and 
base, but must come from the noble and wise. If this is so, then 
who is noble? Who is wise? I say Heaven is noble, Heaven is wise, 
and that is all. In that case, then, righteousness undoubtedly comes 
from Heaven.” 


Nowadays, the people of the world say: “We know with absolute 
certainty that the Son of Heaven is more noble than the feudal 
lords and the feudal lords more noble than the great officers. 
However, we do not know that Heaven is more noble and wise 
than the Son of Heaven.” 


Master Mo Zi said: “The way I know that Heaven is more noble 
and wise than the Son of Heaven is as a matter of principle. I say 
that, if the Son of Heaven does what is good, Heaven is able to 
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ERIZ o RP AVM ^ DIDA > PATER > DUO 
天 鬼 ， 则 天 能 除去 之 ， 然 看 未 知 天 之 祈福 於 天 子 也 。 此 吾 所 以 知 
天 之 贵 且 知 於 天 子 者 。* 不 止 此 而 已 余 。 又 以 先王 之 书 肿 天 明 不 
解 "之 道 也 知之 。 日 : 『 明 哲 维 天 ， 临 君 下 土 。J 则 此 语 天 之 贵 且 
知 於 天 子 。 不 知 亦 有 贵 知 夫 天 者 乎 ? 日 : 天 为 贵 ， 天 为 知 而 已 
R o RARER ARKMWR © | 


27.3 ”是 故 子 黑子 日 : [今天 下 之 君子 ， 中 实 将 欲 遵 道 利 民 ， 本 察 仁义 
之 本 ， 天 之 意 不 可 不 慎 也 。j 既 以 天 之 意 以 为 不 可 不 慎 已 ;， 然则 
RRA AT? 子 墨 子 日 : [天 之 意 不 欲 大 国之 攻 小 国 也 ， 大 
AC BLAU > RZ HH > AZ) RE > HRB HZ ih 
H^ IA ZITA AE o WIEME > RASA AM E > AWA 


5. WYJ has the following initial clause in this sentence: “HA Jr PAIX Z HART 
者 ” (p. 303). This is not included in the translation. 

6. Z&Qtake the preceding five characters as the title of a book or chapter. Others, such as 
WYJ and LYS do not. Within the five characters, Qiu Shan reads 训 for §Jll and fft for 
fi both of which are generally accepted. BY has:“ 央 与 训 同 ， 言 训 释 天 之 明道 。” 

7. Here, and in the duplication of this statement in immediately succeeding sections, 慎 is 
read as Jl. 

8. In this clause, BELA is taken as 既然 一 see, for example, Z&Q. 

9. Added following WYJ in conformity with the similar passage in 27.8 — see his note 15, 
p. 309. 
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reward him. If the Son of Heaven does what is tyrannical, Heaven 
is able to punish him. If the Son of Heaven suffers sickness or 
misfortune, he must fast and bathe, and prepare pure offerings of 
wine and grain to make sacrifices to Heaven and to ghosts. Then 
Heaven can rid him of these troubles. On the other hand, I have 
never heard of Heaven praying to the Son of Heaven for blessings. 
This is how I know that Heaven is more noble and wise than the 
Son of Heaven. But it doesn't stop at this. It is also known from 
the writings of the former kings explaining the enlightened and 
inexhaustible way of Heaven. These say: “Glorious and wise is 
Heaven. It illuminates the world below.” This, in effect, says that 
Heaven is more noble and wise than the Son of Heaven. Do I not 
also know of something more noble and wise than Heaven? I say, 
*Heaven is noble, Heaven is wise' and that is all. In that case, then, 
righteousness certainly comes from Heaven." 


For this reason Master Mo Zi said: “Nowadays, if the gentlemen 
of the world genuinely wish in their hearts to abide by the Way 
and bring benefit to the people, they must start by examining the 
basis of benevolence and righteousness, and, in doing this, 
Heaven's intention cannot but be complied with." 


If Heaven's intention is taken as something that must be complied 
with, what, in fact, is it that Heaven desires and what is it that it 
detests? 


Master Mo Zi said: “Heaven’s intention is not to want great states 
to attack small states, or great houses to bring disorder to small 
houses, or the strong to oppress the weak, or the many to tyrannise 
the few, or the cunning to deceive the gullible, or the noble to be 
arrogant towards the lowly. These are the things that Heaven's 
intention does not want. But it does not stop at this. It wants those 
with strength to help others, those who know the Way to teach 
others, and those with wealth to distribute it. It also wants those 


i. This is taken to be a reference to the Odes (Mao #207) although the text is somewhat 
different. Mozi has: *H]UTARCK > Bi FE” whereas the Shi Jing has:“ 明 明 上 天 ， 照 
li FE" — see WYJ, note 9, pp. 308-309. 
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FETA : | 今天 下 之 君子 ， 中 实 将 欲 遭 道 利 民 ， 本 察 仁 义 
， 天 之 意 不 可 不 慎 也 。 且 夫 天 子 之 有 天 下 也 ， 辟 之 无 以 县 乎 
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B] aS E ZA IRR ? 今 若 处 大 国 则 攻 小 国 ， 上 处 大 家 则 策 小 
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above to be resolute in the conduct of government and those below 
to be diligent in going about their business. If those above are 
resolute in the conduct of government, then the state will be well 
ordered. If those below are diligent in going about their business, 
then the materials for use will be sufficient. If the state is well 
ordered and materials for use are sufficient then, within, there is 
the means to make pure the sweet wine and millet for sacrifices to 
Heaven and ghosts and, without, there are the several jade 
emblems for relationships with neighbouring states." When 
grievances among the feudal lords do not arise, then warfare on 
the borders does not occur. When, within, there is food for the 
hungry and rest for the weary, and there is support and care for 
their ten thousand people, then rulers and ministers, and superiors 
and inferiors are kind and loyal, and fathers and sons, and older 
and younger brothers are compassionate and filial. Therefore, only 
when there is clear compliance with Heaven's intention, and 
obedience to Heaven's intention is widely practised in the world, 
will the administration be well ordered, the ten thousand people 
harmonious, the country wealthy, materials for use sufficient, and 
the ordinary people all obtain warm clothes and enough food so 
they will be at peace and free from anxiety." 


For this reason Master Mo Zi said: *Nowadays, if the gentlemen 
of the world truly wish in their hearts to abide by the Way and 
bring benefit to the people, they must start by examining the basis 
of benevolence and righteousness, and in doing this, Heaven's 
intention cannot but be complied with. Moreover, if you compare 
the Son of Heaven's possessing all under Heaven with the ruler 
of a state or a feudal lord possessing what is within his four 
boundaries, it really is no different. Nowadays, when the ruler of 
a state or a feudal lord possesses what is within his four 
boundaries, does he wish his ministers and the state's ten thousand 
people not to bring benefit to each other? If he lives in a large state 
and attacks a small state, or lives in a large house and brings 


ii. In this sentence, #438 is taken as 聘 交 (BY) or 结交 (LSY). I have used the general term 


“relationships” just as I have included the four specific jade emblems ( 环 , E, 3k and E) 


named under a general term. 
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P25 0 BURZ MRAM > pump > GaP LR TURX 


以 求 轩 天 下 之 利 ， 而 除 天 


e| 


XTIBT: 


实 将 欲 遵 道 利 民 ， 本 察 仁义 


。 且 夫 天 下 落 有 不 仁 不 祥 者 ”。 日 当 若 子 


事 兄 ， 臣 之 不 事 君 也 。 故 天 下 之 君子 ， 与 谓 之 
CX Pac > BCR 万 物 以 利之 ， 若 豪 之 末 ， 


(PIRSA > 而 民 得 而 利之 ， 则 可 谓 否 ”人 矣 。 然 独 无 报 


10. 


11. 
12. 
13. 


In this sentence and subsequently, I have taken z& as 大 概 and 祥 as 善 following, for 


example, Z&Q. 


On “REŽ” LSL, for example, offers“ 即 持 养育 成 ” 
This is SSX's addition of 莫 before JE. 


There is general acceptance of Y Y's reading of 7 as 


厚 via 后 . 
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disorder to a small house, wishing in doing this to seek reward and 
praise, in the end he cannot get them, and punishments and 
penalties will certainly come to him. Now Heaven's possession of 
the world is no different from this. For if those who dwell in a 
large state attack a small state, or those who dwell in a large city 
attack a small city, wishing by this to seek good fortune and 
prosperity from Heaven, they will not, in the end, attain them; 
misfortune and calamity must, instead, follow. In this case, if 
people do not do what Heaven desires, or if they do what Heaven 
does not desire, then Heaven in turn will not do what people 
desire, but will do what people do not desire. And what is it that 
people do not desire? I say it is sickness and disease, misfortune 
and calamity. If one does not do what Heaven desires or does what 
Heaven does not desire, this is to lead the ten thousand people of 
the world, in carrying out their ordinary business, into the midst of 
misfortune and calamity. Therefore, in ancient times, the sage kings 
were clear in their knowledge of what Heaven and ghosts gave their 
blessings to, and avoided what Heaven and ghosts detested. In this 
way, they sought to promote Heaven's benefits and eliminate 
Heaven's harms. And so Heaven made cold and heat moderate, the 
four seasons blend, the yin and yang interchange, rain and dew 
timely, the five grains ripen, the six animals thrive, and sickness, 
disaster, pestilence and famine not occur." 


Therefore Master Mo Zi said: “Nowadays, if the gentlemen of the 
world truly wish in their hearts to comply with the Way and 
benefit the people, they must start by examining the basis of 
benevolence and righteousness, and, in doing this, they cannot but 
comply with Heaven's intention. However, the world for the most 
part has those who are not benevolent and not good. I am speaking 
now, for example, of sons who do not serve their fathers, younger 
brothers who do not serve their older brothers, and ministers who 
do not serve their rulers. Therefore, the world's rulers join in 
speaking of such people as not good. Now, in fact, Heaven is 
universal in its love for [the people of] the world. It brings to 
fruition the ten thousand things to benefit them. Even something 
as small as the tip of a hair is created by Heaven. So what the 
people gain and benefit can, then, be called substantial. 
Nevertheless, they still do not repay Heaven and do not know they 
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此 吾 所 谓 君 子 明细 而 不 明 大 


276 ”|[ 且 吾 所 以 知 天 之 爱民 之 厚 者 有 全， 


日 : DURE"? 为 日 月 星 展 ， 以 昭 


道 之 ; 制 为 四 时 春秋 冬夏 ， 以 纪 网 之 ; 雷 ” 降雪 霜 雨 露 ， 以 长 遂 
ER o ERMAR ; 列 为 山川 溪 谷 ， 播 赋 百 事 ， 以 临 司 
民 之 善 否 " ; 为 王公 侯 伯 “”， 使 之 党 竖 而 蜀 暴 NU SKM ; 从 


SP TOBUM AR ^ DAS RK ZS o 


自古 及 今 ， 未 党 不 有 此 也 。 今 


有 人 於 此 ， 治 车 爱 其 子 ， 竭 力 单 务 以 利之 ， 其 子 长 而 无 报 子 求 


RI 故 天 下 之 君子 ， 与 谓 之 不 仁 不 祥 。 今 夫 天 兼 天 下 而 爱 之 ， 
撤 遂 万 物 以 利之 ， 若 豪 之 末 ， 非 天 之 所 为 ， 而 民 得 而 利之 ， 则 可 


谓 否 厚 癸 ， 然 独 无 报 夫 天 ， 而 不 知 其 为 不 仁 不 祥 也 。 此 吾 所 谓 君 


子 明细 而 不 明 大 也 。] 
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且 寿 所 以 知 天 爱民 之 厚 者 ， 不 止 此 而 已 ” 侨 。 上 日 条 不 事 者 ， 天 了 予 
人 也 。 了 予 之 不 祥 者 谁 也 ?日 天 也 。 若 天 不 


ERZE > RW DARA > 而 天 予 之 不 祥 哉 ?此 在 之 所 以 知 天 


之 爱民 之 厚 也 。 且 看 所 以 知 天 之 爱民 之 厚 者 ， 不 止 此 而 已 侨 。 日 


14. Ji presents a problem. WNS works it round to BE via H£. WYJ has JẸ 一 see his note 


50, p. 312. I have omitted it. 


15. There is general acceptance of WNS's reading of 雷 as [R. 
16. Some emendations and interpretations are required to make this statement intelligible. 


In short, these are: $$ as 布 ; lk as BL; 百事 as 
好 — see, for example, Z&Q. 


官 ; Bib as 察 视 ; 司 as 18; and 否 as 不 


17. WYJ places these five characters before the preceding clause following a semi-colon 


after “百事 ”一 see his note 55, p. 313. 


18. There is general acceptance of the emendation of Wü to fit (SYR). 
19. SSX takes this clause to read:“ 其 子 长 而 无 报 乎 父 。” 


20. Emended from Æ 一 see WYJ, note 68, p. 314. 
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are not being benevolent and good. This is what I mean when I say 
that gentlemen are clear about small matters, but not clear about 
great matters.” 


“Further, how I know that Heaven’s love of the people is profound 
is this. I say it is through its creating the sun, moon, stars and 
planets in order to light the way for them. It fixed the four seasons 
— spring, autumn, winter and summer — to regulate them. It sent 
down snow, frost, rain and dew so the five grains, hemp and silk 
would grow, and it let the people gain the benefits of these 
materials. It divided off the mountains, rivers, streams and valleys 
and widely established the many officials to oversee the people 
and keep watch on what was good and bad. It created kings, dukes, 
marquises and earls and caused them to reward the worthy and 
punish the wicked. It provided metal and wood, birds and beasts, 
as well as the production of the five grains, hemp and silk so the 
people had the materials for clothing and food. From ancient times 
until now, it has always been like this. Now suppose there was a 
man who had a great love for his son and exerted all his strength 
and capacity to bring benefit to him. If, when the son grows up, he 
does not repay his father, then the gentlemen of the world will join 
in saying he is neither benevolent nor good. Now Heaven is 
universal in its love for [the people of] the world. It brings to 
fruition the ten thousand things to benefit them. Even something 
as small as the tip of a hair is created by Heaven. So what the 
people gain and benefit can, then, be called substantial. 
Nevertheless, they still do not repay Heaven, and do not know 
they are not being benevolent and good. This is what I mean when 
I say that gentlemen are clear about small matters, but not clear 
about great matters.” 


Moreover, how I know that Heaven’s love for the people is 
profound doesn’t stop at this. I say that if an innocent person is 
killed, Heaven brings down misfortune. Who is it that is innocent? 
I say it is a person. Who is it that brings down misfortune? I say it 
is Heaven. If Heaven’s love for the people was not profound, how 
do you explain the fact that it brings down misfortune if an 
innocent person is killed? This is why I say that Heaven’s love for 
the people is profound. Further, how I know that Heaven’s love 
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EA NAA o DICK XE o^ FRZ AKAZ” o BABA REZ 
Eo» BERE BEING A e | 


27.8 [XE ABL o ECKE ER BAZAAR ? EUEPEEZ IUBE > 
AARAA EE ^ STER US OUS Pr VES. ? 日 从 事 兼 ， 不 从 
事 别 。 兼 者 ， v SUL > EKK KRZ > ES > AA 
RBS > EUR > PURO - WERF > LE APR > TURPE HR ， 
下 利平 人 。 三 利 无 所 不 利 ， 是 谓 天 德 。 聚 化 天 下 之 美 名 而 加 之 
Fo? Ho: 此 仁 也 ， 义 也 ， 爱 人 利 人 ， 顺 天 之 意 ， 得 天 之 党 者 也 。 
不 止 此 而 已 ， 书 於 竹 晶 ， 刍 之 金石 ， 琢 之 梁 击 ， 传 遗 后 世子 琶 。 
日 将 何以 为 ?将 以 识 夫 爱 人 利 人 ， 顺 天 之 意 ， 得 天 之 赏 者 也 。 


21. WYJ emends 之 to & in conformity with the following sentence. 
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for the people is profound doesn't stop at this. I say that those who 
love people and benefit people, and who comply with Heaven's 
intention, are those who get Heaven's rewards, whereas those who 
hate people and harm people, and who oppose Heaven's intention, 
are those who get Heaven's punishments." 


“Who were those who loved people and benefited people, who 
complied with Heaven's intention, and who got Heaven's 
rewards? I say they were men such as the sage kings of the Three 
Dynasties in former times — Yao, Shun, Yu, Tang, Wen and Wu. 
What was it that Yao, Shun, Yu, Tang, Wen and Wu did? I say that 
in their conduct of affairs they were universal and not 
discriminatory. Where there is universality, those living in large 
states do not attack small states, those living in large houses do not 
bring disorder to small houses, the strong do not oppress the weak, 
the many do not tyrannise the few, the cunning do not deceive the 
foolish, and the noble are not arrogant towards the lowly. If you 
look at their deeds, then above there was benefit to Heaven, in the 
middle realm there was benefit to ghosts, and below there was 
benefit to people. If there are these three benefits then there is 
nothing that is not benefited. This is called ‘Heaven’s virtue’. 
They acquired a fine reputation throughout the world and added to 
it. I say they were both benevolent and righteous. They are 
examples of those who loved and benefited people, who complied 
with Heaven’s intention, and who got Heaven’s rewards. But it 
doesn’t stop at this. They also wrote about their deeds on bamboo 
and silk, they made carvings on metal and stone, and they made 
engravings on [ceremonial] bowls and dishes for transmission 
to their descendants of later generations. You might ask what 
this achieves. It allows us to know of those who loved people 
and benefited people, who complied with Heaven’s intention, 
and who got Heaven’s rewards. In the words of the Huang Yi it is 
said: 


iii. From the Odes 《诗经 - 大 雅 》 Mao #241, LCC, vol. 4, p. 454. 
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: PRAXE o PRHE AKU E> 不 长 夏 以 
革 ， 不 识 不 知 ， 顺 帝 之 则 o JER ROSE HU tt, ^ WERU EZ > 


使 贵 为 天 子 ， 富有 天 下 ， 名 鬼 至 今 不 息 。 故 夫 爱 人 利 人 ， 顺 天 之 
意 ， 得 天 之 赏 者 ， 既 可 得 留 而 已 ”。] 


27.9 ”|[ 夫 悄 人 贼人 ， 反 天 之 意 ， 得 天 之 髓 者 谁 也 ? PASTE 
Seay ES EE o SEAT HAI ES THESE ? 日 从 事 别 ， AGES © ll 
者 ， SKE ABE NB > CK ZR ALAN > RAI > ARSE > TEAR 


EH 


t 
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上 不 利平 天 ， 中 不 利平 鬼 ， 下 不 利平 人 。 


三 不 利 无 所 利 ， 是 谓 天 贼 。 聚 敛 天 下 之 柄 名 而 加 之 下， 日 此 非 f 
th > ERE o MARA RACE o IRZ RAE o 01E LEM 


Eo XERME > ZEN’ KR o EREKET o E 


将 何以 为 EARR RARA > ARZE > RZA E o CK 


22. This final clause is modified to read “EFI firj Alti » " in conformity with the 
following section (Z&Q). 
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The Lord spoke to King Wen, 

I cherish your bright virtue, 

making no great noise with ostentation, 
not extending Xia through change. 
Neither recognising nor knowing, 

but following the pattern of the Lord. 


The [Supreme] Lord was pleased with his compliance with the 
standards and so gave him Yin (i.e. the succession) to reward him, 
causing him to be ennobled as the Son of Heaven and enriched 
with all under Heaven, and his fame and praise to extend to the 
present time without ceasing. Thus, those who love people and 
benefit people, who comply with Heaven’s intention, and who get 
Heaven’s rewards can be recognised and known.” 


“Who were those who hated and harmed people, who opposed 
Heaven’s intention, and who got Heaven’s punishments. I say that 
men like the evil kings of the Three Dynasties in former times — 
Jie, Zhou, You and Li — were such people. How was it that Jie, 
Zhou, You and Li conducted their affairs? I say they conducted 
affairs with discrimination and not with universality. Where there 
is discrimination, those dwelling in large states attack small states, 
those dwelling in large houses bring disorder to small houses, the 
strong oppress the weak, the many are tyrannical towards the few, 
the cunning deceive the foolish, and the noble are arrogant 
towards the lowly. If you look at their deeds, there was no benefit 
to Heaven in the upper realm, no benefit to ghosts in the middle 
realm, and no benefit to people in the lower realm. If there are not 
these three benefits then there is nothing that is benefited. This is 
called ‘Heaven’s harm’. They acquired a reputation throughout 
the world for moral turpitude and added to it. I say they were 
neither benevolent nor righteous. They are examples of those who 
hated and harmed people, who opposed Heaven’s intention, and 
who got Heaven’s punishments. But it doesn’t stop at this. They 
(i.e. the sage kings) wrote on bamboo and silk of the deeds of such 
men too, and made carvings on metal and stone, and made 
engravings on [ceremonial] bowls and dishes for transmission to 
their descendants of later generations. You might ask what this 
achieves. It allows us to know of those who hated people and 
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157 之 道 之 日 : (BMRA | 不 表 事 上 帝 ， 豪 厥 先 神 只 不 祀 ， 
Ti EA tit > PRECII JRF > KOREA ABE? o RRA 
北府 结 而 不 葆 者 ， 反 天 之 意 也 。 故 夫 习 人 贼人 ， 反 天 之 意 ， 得 天 
Zale > BRAMAN o J 


2710 ”是 故 子 黑 子 之 有 天 之 ”， 辟 人 无 以 界 平 输入 之 有 规 AZ AH 


也 。 今 夫 输 入 操 其 规 ; 将 以 量度 天 下 之 图 与 不 圈 也 。 日 : DRE 
规 者 谓 之 图 o 不 中 吾 规 者 谓 之 不 图 。jJ 是 以 图 与 不 图， 丝 可 得 而 
知 也 。 此 其 故 何 ? 草图 法 明 也 。 匠 人 亦 操 其 矩 ， 将 以 量度 天 下 之 
方 与 不 方 也 。 日 : 『 中 看 矩 者 谓 之 方 ， 不 中 看 矩 者 谓 之 不 方 。] 是 
以 方 与 不 方 ， 丝 可 得 而 知之 。 此 其 故 何 ? 则 方法 明 也 。 


2711 ” 故 子 黑子 之 有 天 之 意 也 ， 上 将 以 度 天 下 之 王公 大 人 为 刑 政 也 ,下 


将 以 量 天 下 之 万 民 为 文学 ， 出 言谈 也 。 现 其 行 ，; ERZE > 请 之 


23. 
24. 


25. 


26. 


On this title, which WYJ has as (KAA), see his note 84, pp. 315-316. 

This is the generally accepted emendation of this clause, emending E to f£ and the rare 
variant of 其 to 其 . 
By general agreement, 天 下 at the start of this sentence is taken to be superfluous and 
is omitted, and fi is read as 保 . Some editors (e.g. LSL, Z&Q) include this in the apparent 
quotation whereas others (e.g. WYJ, LYS) do not. As nothing similar appears in the 
relevant passage in the Documents (see note iv), I have followed the latter. 

之 is read as 志 . Alternatively, 意 也 is added in conformity with the opening statement 


in most sections. 
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harmed people, who opposed Heaven’s intention, and who got 
Heaven’s punishments. In the words of the Great Oath this is 
said:" ‘Zhou was particularly arrogant and disrespectful. He was 
not willing to serve the Supreme Lord. He abandoned his 
ancestors and the spirits of the earth and did not sacrifice [to 
them]. Then he said, I have the mandate. I do not stand in awe of 
ghosts and spirits.’ Heaven in turn cast off and abandoned Zhou 
and did not protect him. If we examine why Heaven cast Zhou off, 
abandoned and did not protect him, [it was because] he opposed 
Heaven’s intention. Thus, those who hate people and harm 
people, who oppose Heaven’s intention, and who get Heaven’s 
punishments can be recognised and known.” 


So Master Mo Zi’s having Heaven’s intention is no different to a 
wheelwright having compasses or a carpenter having a square. 
Now a wheelwright takes hold of his compasses in order to 
determine whether things in the world are round or not, saying: 
“What accords with my compasses is called round and what does 
not accord with my compasses is called not round.” In this way the 
roundness or non-roundness of all things can be ascertained and 
known. Why is this so? It is because the standard for roundness is 
clear. Also a carpenter takes hold of his square in order to 
determine whether things in the world are square or not, saying: 
“What accords with my square is called square and what does not 
accord with my square is called not square.” In this way the 
squareness or non-squareness of all things can be ascertained and 
known. Why is this so? It is because the standard for squareness is 
clear. 


Thus Master Mo Zi’s having Heaven’s intention is [for this]: 
Above to estimate the conduct of government by the kings, dukes 
and great officers of the world, and below to measure the world’s 
ten thousand people, taking their writings as expressing what they 
are saying.’ He looks at their conduct. If it complies with Heaven's 


iv. Something similar, but not identical, appears in the Documents (E - KÆ) — see 
LCC, vol. 3, pp. 285-286. There are some textual issues in the Mozi passage. I have 
followed LYS — see his notes 1 and 2, p. 204. 

v. In translating this sentence I have followed LYS's punctuation. 
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言谈 ， BUNC: 顺 天 之 意 ， 谓 之 
善 刑 政 。 故 置 此 以 为 法 ， 立 此 以 为 


仪 ， 将 以 量度 天 下 之 王公 大 人 卿 大 夫 之 仁 与 不 人 
也 。 是 故 子 墨 子 日 : 
利 民 ， 本 察 仁 义 之 本 ， 天 之 意 不 可 不 顺 也 。 
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intention, he calls it well-intentioned conduct, whereas, if it is 
contrary to Heaven's intention, he calls it badly intentioned 
conduct. He considers what they are saying. If it complies with 
Heaven's intention, he calls it good speech, whereas, if it is 
contrary to Heaven's intention, he calls it bad speech. He looks at 
their conduct of government. If it complies with Heaven's 
intention, he calls it good government, whereas, if it is contrary 
to Heaven's intention, he calls it bad government. Thus he 
establishes this as his standard and sets it up as his principle, using 
it to measure and evaluate the benevolence and non-benevolence 
of the world's kings, dukes, great officers and ministers. It is 
comparable to distinguishing between black and white. This is 
why Master Mo Zi says: *Now kings, dukes, great officers, 
officers and gentlemen of the world, if they truly wish in their 
hearts to honour the Way and benefit the people, must from 
the start examine the basis of benevolence and righteousness, 
and accept that Heaven's intention must be complied with. 
Compliance with Heaven's intention is the standard of 
righteousness." 
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28.1 。 子 墨 子 言 日 : [天 下 之 所 以 乱 者 ， 其 说 将 何 哉 ? ERFA 
子 ， 皆 明 於 小 而 不 明 於 大 (也 ] '。 何 以 知 其 明 於 小 不 明 於 大 也 ? 以 
其 不 明 於 天 之 意 也 。 何 以 知 其 不 明 於 天 之 意 也 ? 以 不 人 之 家 者 知 
之 。 今 人 处 若 家 得 罪 ， 将 狂 有 轩 家 所 以 避 逃 之 者 ， 然 且 父 以 戒 
To EGGS B: DRE! 处 人 之 家 ， 不 戒 不 慎之 ， 而 有 
处 人 之 国 者 平 ?] 今 人 处 若 国 得 界 ， 将 猎 有 轩 国 所 以 避 逃 之 者 
Ro PARKS > WOR H: [ 戒 之 慎之 ! 处 人 之 国 者 > 
不 可 不 戒 慎 也 ! J 今 人 皆 处 天 下 而 事 天 ， 得 罪 於 天 ， 将 无 所 以 避 
逃 之 者 侨 。 然 而 莫 知 以 相 极 戒 也 ， 吾 以 此 知 大 物 则 不 知 者 也 。] 
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28.2 ”是 故 子 墨 子 言 日 : [RZEZ > VARZA MARZI ° 
日 天 之 所 和 欲 者 何 也 ? 所 恶 者 何 也 ?天 欲 义 而 恶 其 不 义 者 也 。 何 以 
知 其 然 也 ?上 日 义 者 正 也 。 何 以 知 义 之 为 正 也 ? 天 下 有 义 则 治 ， 和 无 
义 则 乱 ， 我 以 此 知 义 之 为 正 也 。] 


= 


283 然而 正 者 ， 无 自 下 正 上 者 ， 必 自 上 正 下 。 是 故 底 人 不 得 次 己 而 


1. Added following CYX and WYJ. 
2. According to YY, in the phrase “HAIR”, Mi should be read as H in the sense of 敬 (做 / 
®). 
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28: Heaven’s Intention III 


Master Mo Zi spoke, saying: “How shall we explain what brings 
about the world’s disorder? It is that the officers and gentlemen of 
the world all understand small matters but do not understand great 
matters. How do I know that they understand small matters but not 
great matters? Because they do not understand Heaven’s intention. 
And how do I know that they do not understand Heaven’s 
intention? I know it from the way they conduct themselves in their 
houses. Nowadays, if people commit a crime in their own house, 
they still have other houses to which they can flee. Nevertheless, 
fathers caution sons and older brothers caution younger brothers, 
saying: ‘Be cautious, be careful! If those who live in a house are 
not cautious and careful, what will happen in the case of those who 
live in a state? Nowadays, if people who live in a state commit a 
crime, they still have different states to which they can flee. 
Nevertheless, fathers caution sons and older brothers caution 
younger brothers, saying: ‘Be cautious, be careful! For those who 
live in a state must be cautious and careful.’ Nowadays, all the 
people who live in the world serve Heaven and, if they commit a 
crime against Heaven, they will have nowhere to flee to. 
Nevertheless, they do not know to warn and admonish each other. 
This is how I know that they do not understand great matters." 


Therefore Master Mo Zi spoke, saying: "Being cautious and being 
careful must refer to doing what Heaven desires and setting aside 
what Heaven abhors. What do I say it is that Heaven desires? And 
what is it that Heaven abhors? Heaven desires righteousness and 
abhors unrighteousness. How do I know this to be so? I say that 
righteousness is being correct. How do I know that righteousness 
is being correct? If the world has righteousness, then it is well 
ordered. If there is not righteousness, then it is in disorder. This is 
how I know that righteousness is being correct." 


“However, with regard to correctness, rectification does not come 
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为 正 ， 有 士 正之 。 士 不 得 次 已 而 为 正 ， 有 大 夫 正 之 。 大 夫 不 得 次 
己 而 态 正 ， 有 诸侯 正之 。 诸 侯 不 得 次 己 而 为 正 ， 有 三 公正 之 。 三 
公 不 得 次 己 而 态 正 ;， 有 天 子 正 之 。 天 子 不 得 次 已 而 为 正 ， 有 天 正 
Ze] 


284 [今天 下 之 十 君子 ， 丝 明 於 天 子 之 正 天 下 也 ， 而 不 明 於 天 之 正 天 
TE o ETABA o WARRAB : [天 子 有 善 ， 天 能 赏 之 ; 
RFA > KAA IRR > HINA > KP PH 
i > BENE o RF DABBLE ERE > BAM > DE 
FAT ARIE o BEAR KZ dl Q8 RRT E o FAAR 
ZHAI RKP Ho GEH ARASH DARA MH 
出 。 日 : GEZAEE? ] 谁 为 知 ? [日 : 天 为 贵 ] ; 天 为 知 。 然 则 闵 果 
自 天 出 也 。 今 天 下 之 士 君子 欲 为 义 者 ， 则 不 可 不 顺 天 之 意 锋 。] 


I 


28.5 [日 顺 天 之 意 何 若 ? 日 兼 爱 天 下 之 人 。 何 以 知 兼 爱 天 下 之 人 也 ? 


3. ”下 is read as 降 . Also 福 is clearly wrong here so, as proposed by WNS, idi is taken 
as HES. 

4. It is not included in the translation. Added following BY — see WYJ, note 12, p. 324. 

There is general acceptance of SYR’s emendation of “Œ H” to “RHAI. 

6. On the addition of the seven characters indicated see WYJ, note 14, pp. 324—325. 


Nn 
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from those below to those above. Unquestionably it comes from 
those above to those below. This is why the ordinary people 
cannot act of their own accord to become correct. It is officers who 
rectify them. But officers cannot act of their own accord to 
become correct. It is great officers who rectify them. But great 
officers cannot act of their own accord to become correct. It is 
feudal lords who rectify them. But feudal lords cannot act of their 
own accord to become correct. It is the ‘Three Dukes’ who rectify 
them. But the ‘Three Dukes’ cannot act of their own accord to 
become correct. It is the Son of Heaven who rectifies them. But 
the Son of Heaven cannot act of his own accord to become correct. 
It is Heaven that rectifies him." 


“Now the world's officers and gentlemen all clearly understand 
that it is the Son of Heaven who rectifies the world. What they do 
not clearly understand is that it is Heaven that rectifies the Son of 
Heaven. This is why, in ancient times, the sages, in giving a clear 
explanation to the people, said: ‘If the Son of Heaven is good, 
Heaven is able to reward him. If he is at fault, Heaven is able to 
punish him.' If the Son of Heaven's rewards and punishments are 
not appropriate, if his judgements in lawsuits are not fair, then 
Heaven sends down sickness and disease, misfortune and 
calamity. Frost and dew are untimely, and the Son of Heaven 
must, perforce, feed his cattle, sheep, dogs and pigs, and cleanse 
and purify the millet and sweet wine in order to offer prayers to 
Heaven in the ancestral temple beseeching good fortune. I have 
never heard of Heaven offering prayers beseeching good fortune 
to the Son of Heaven. This is how I know that Heaven is more 
noble and wise than the Son of Heaven. Thus, righteousness does 
not come from the foolish and lowly. It must come from the noble 
and wise. And who do I say is noble, who is wise? I say Heaven 
is noble, Heaven is wise. In this case, then, righteousness 
undoubtedly comes from Heaven. Now if the world's officers and 
gentlemen wish to be righteous, they cannot do otherwise than 
comply with Heaven's intention." 


“What do I say constitutes compliance with Heaven's intention? I 
say it is universal love for the people of the world. How do I know 
[that Heaven] is universal in its love for the people of the world? 
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以 兼 而 食 之 也 。 何 以 知 其 兼 而 食 之 也 ? ARS > TRUE SEDIT 
ZB’ > RRR ERE > BARN ， mmm 
Ti > LAETI EE UL o GRRR ^ URMEZ o RE ， 
越 之 君 ， 今 是 楚 王 食 於 楚 之 四 境 之 内 ， 故 爱 楚 之 人 ; 越王 食 於 越 
[之 四 境 之 内 ]"， 故 爱 越 之 人 。 今 天 兼 天 下 而 食 焉 ,我 以 此 知 其 
爱 天 下 之 人 也 。j 


28.6 | 且 天 之 爱 百 姓 也 ， 不 避 物 而 止 侨 "”。 今 天 下 之 国 ， 粒 食 之 民 ， 杀 
一 不 事 者 ， 必 有 一 不 祥 。 日 谁 杀 不 素 ? 日 人 也 。 训 了 予 之 不 祥 ” ? 
ERE o ERZ PEREKRE > (aC RAE > 而 天 予 之 
TUER? 且 天 之 爱 百 姓 厚 侨 ， 天 之 爱 百 姓 别 ”人 矣 ， 既 可 得 而 知 
也 。] 


28.7 [何以 知 天 之 爱 百 姓 也 ? UREZ VES aA o MUMBA 


7. Inthis clause, “#4” is read as “PFA” or (无 论 ”) and ^ HENS” as "6 ANE” (see, 
for example, LYS, Z&Q), although WSN suggests H RIE” with Œ read as 4E. 

8. Added following WYJ — see note 20, p. 325. 

9. Ihave followed WNS in reading 3& as f and 物 as 此 . 

10. There is general acceptance of SYR's emendation of 3€ to TÉ here. 

11. There is general agreement following WYZ that 别 should be understood as 4m ( 普 汤 ) 
— see WYJ, note 24, p. 326 for discussion. 
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Because it is universal in providing food for them. How do I know 
that it is universal in providing food for them? From ancient times 
to the present, no matter how distant or remote states are, they all 
provide nourishment for their cattle and sheep, dogs and pigs, and 
clean and purify the millet and sweet wine in order to honour and 
offer sacrifices to the Supreme Lord and the ghosts and spirits of 
the mountains and rivers. It is from this we know that [Heaven] is 
universal in its providing food for them (i.e. the people of the 
world). If it is universal in providing food for them, then it must 
be universal in loving them. For example, consider the rulers of 
Chu and Yue. Now the Chu king provides food for those within 
the four boundaries of Chu, therefore he loves the people of Chu. 
The Yue king provides food for those within the four boundaries 
of Yue, therefore he loves the people of Yue. Now Heaven is 
universal in providing food in the world. This is how I know that 
it is universal in its love for the people of the world." 


“Moreover, Heaven’s love for the ordinary people doesn’t simply 
end with this. Now in the states of the world, wherever there are 
people who eat grain, if one innocent person is killed, there will 
certainly be one calamity. Who is it, you ask, who kills the 
innocent person? I say it is a person. Who is it, you ask, who 
brings the calamity? I say it is Heaven. If Heaven truly in its heart 
did not love these people, what reason would it have for bringing 
about a calamity if there was an innocent person killed? Further, 
that Heaven’s love for the ordinary people is profound, and that 
Heaven’s love for the ordinary people is generalised, are things 
that can be ascertained and known.” 


“How do we know of Heaven’s love for the ordinary people? We 
know because worthy people invariably rewarded goodness and 
punished wickedness. How do we know that worthy people 
invariably rewarded goodness and punished wickedness? It is 


i. This argument is not entirely clear. The crux of the difficulty is the fourth sentence — 
“以 兼 而 食 之 也 ”Z&Q,for example, gloss this as follows: “AŽ : 吃 他 们 的 东西 ， 受 
他 们 供养 "which is the line YPM takes in translation. I have followed what I take to be 
LYS's interpretation. Either way, there are difficulties with what follows. 
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CORSE? SEHE ILIRCEIAL S BUBUCISBI 
Soe Bi LIN LHRE LH TE WMH ^ PRAE ERES o XE 
以 和 敬 上 帝 山 川 鬼 神 。 天 以 为 从 其 所 爱 而 爱 之 ， 从 其 所 利 而 利之 ， 
PEMA ^ n E> SEIACK T AER ^ EE TEB AJ > 
DA We RL SS 2 E o FLAT HS (C ARE AERE ER BS ZR RP 
th > HEME ^ BAA Ze o BU date Eu ST e RA 
FACIE MEL ^ AGE ATC ^ TETAS > fic 
SOF BERE BARBIE > BRR > EVR ° EUR FRE 
BRZ o RMA RZE RZ AZAR” 
王 」。 以 此 知 其 蜀 暴 之 证 。 今 天 下 之 士 君子 ， 和 欲 为 义 者 ， 则 不 可 
不 顺 天 之 意 吴 。j 


[] 


28.8 — [EUIECK E EE o HH o ARZEK Ath HCA o 3€ 
TE“ » AILZ Ath > 力 正 。 日 闵 正 者 何 车? 日 大 不 攻 小 也 ， 强 不 
ERE > ANS > BEANIE > MEHL > Be EH ， 
TEANAR AE tH o EAR P ZEB ， 英 以 水 火 毒 药 兵 为 以 相 害 也 。 若 


12. Following WNS, # is taken as 者 . 
13. There is general acceptance of SSX's emendation of 失 to 4. 
14. Here and in the following sentence, IF is taken as 政 — see, for example, LSL and Z&Q. 
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because of the sage kings of the Three Dynasties of former times 
that we know it. Thus, in former times, the sage kings of the Three 
Dynasties — Yao, Shun, Yu, Tang, Wen and Wu — were universal 
in their love of the world and, as a result, brought benefit to it. 
They changed the way of thinking of the ordinary people, leading 
them to revere the Supreme Lord and the ghosts and spirits of the 
mountains and rivers. Heaven considered that they followed what 
it loved and loved it, and they followed what it benefited and 
benefited it. And so it added to their rewards and caused them to 
occupy a high position, establishing them as Sons of Heaven in 
order to be models. It gave them the name of ‘Sage’, from which 
we have proof that it rewarded goodness. So too, in former times, 
the evil kings of the Three Dynasties — Jie, Zhou, You and Li — 
universally hated the world and, as a result, harmed it. They 
changed the way of thinking of the ordinary people, leading them 
to revile and ridicule the Supreme Lord and the ghosts and spirits 
of the mountains and rivers. Heaven considered that they did not 
follow what it loved but hated it, and did not follow what it 
benefited but harmed it. And so it added to their punishments, 
caused fathers and sons to be dispersed and scattered, and the 
kingdom to be destroyed and lost, there to be destruction of the 
altars of soil and grain, and grief to come to them personally. And 
so the ordinary people were as one in reviling them and, for ten 
thousand generations, their descendants too continued to revile 
them unceasingly. It gave them the name of ‘Evil King’, from 
which we have proof that it punished wickedness. Nowadays, if 
the world's officers and gentlemen wish to be righteous, then they 
must comply with Heaven's intention." 


“I say that to comply with Heaven's intention is to be universal. 
To oppose Heaven's intention is to be discriminating. To follow 
the way of universality is to govern by righteousness. To follow 
the way of discrimination is to govern by force. If you ask what 
government by righteousness is, I say it is the great not attacking 
the small, the strong not plundering the weak, the many not 
harming the few, the clever not cheating the foolish, the noble not 
being arrogant towards the lowly, the rich not being boastful 
towards the poor, and the able-bodied not snatching away from the 
old. In this way, the many states of the world will not use water 
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事 上 利 天 ， 中 利 鬼 ， 下 利 人 。 三 利 而 无 所 不 利 ， 是 谓 天 德 。 故 几 
PERIA > WANE o CRE RR o RASA o ERAR P 
善 名 而 加 之 。 是 其 故 何 也 ? 则 顺 天 之 意 也 。 日 力 正 者 何 若 ?日 大 
HUME > s Hi ESL > AARC SEL > WEIL UL > PHIL SUGE 
tH > EBAH > ERZE o EAR F ZRE > 方 以 水 火 毒 药 
153] VFR HH o SEL AAIK ^ PAAR ， 下 不 利 人 。 三 不 利 
而 无 所 利 ， 是 谓 之 贼 *。 故 凡 和 从 事 此 者 ， 寇 各 也 ， 盗 贼 也 ， 不 仁 
ANBE DEDNE ， 不 慈 不 孝 ， 是 故 队 钙 天 下 之 恶名 而 加 之 。 是 其 
故 何 也 ? 上 则 反 天 之 意 也 。] 


289 MPRBPRMKZ WARE AMA ZAM RAZA 
也 。 今 输入 以 规 > EALE > DIT HZ USE o ALF BPS 
立 天 之 ， 以 为 仪 法 。 吾 以 此 知 天 下 之 士 君子 之 去 义 [ 之 ]” 束 也 。 
何以 知 天 下 之 士 君 子 之 去 义 下 也 P 今 知 氏 大 国之 君 寅 者 然 日 ” : 


15. I have followed YY's proposal to emend "Zl" to“ 天 贼 ”, making it uniform with the 
earlier “天 德 ”. 

16. As in the previous chapter, “KZ” is taken either as ^A" or “天 之 意 ”. 

17. Added by WYJ. 

18. There are several issues with this clause. Following the proposals of SYR and YY 
particularly, what has been translated is “SRK E] 之 君 宽 然 日 ” 
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and fire, poisons and potions, or arms and weapons to harm one 
another. If these conditions obtain, then, above, Heaven is 
benefited, in the middle realm ghosts are benefited, and, below, 
mankind is benefited. If there are these three benefits, there is 
nothing that is not benefited. This is called *heavenly virtue'. 
Therefore, in all cases, those who conduct themselves like this will 
be sage-like in wisdom, benevolent and righteous, loyal and kind, 
and compassionate and filial, which is why the world's good 
names will be gathered together and applied to them. What is the 
reason for this? It is because there is compliance with Heaven's 
intention. If you ask what government by force is, I say it is the 
great attacking the small, the strong plundering the weak, the 
many harming the few, the clever cheating the foolish, the noble 
being arrogant towards the lowly, the rich being boastful towards 
the poor, and the able-bodied snatching away from the old. In this 
way, the many states of the world will, in fact, use water and fire, 
poisons and potions, or arms and weapons to plunder and harm 
one another. If these conditions obtain, then above it does not 
benefit Heaven, in the middle realm it does not benefit ghosts, and 
below it does not benefit mankind. If there are not these three 
benefits, there is nothing that is benefited. This is spoken of as 
‘heavenly plunder’. Therefore, in all cases those who conduct 
themselves like this will be tyrannical and reckless, robbers and 
thieves, non-benevolent and non-righteous, disloyal and unkind, 
and non-compassionate and unfilial, which is why the world's bad 
names will be gathered together and applied to them. What is the 
reason for this? It is because there is opposition to Heaven's 
intention." 


Therefore, Master Mo Zi established and set up Heaven's 
intention to act as a principle and standard just as the wheelwright 
has his compasses and the carpenter his square. Now the 
wheelwright uses compasses and the carpenter uses a square 
because, with these things, they can distinguish what is square or 
round. This is why Master Mo Zi established and set up Heaven's 
intention to act as a principle and standard. With this we can know 
whether the world's officers and gentlemen are distancing 
themselves from righteouness. How can we know whether the 
world's officers and gentlemen are distancing themselves from 
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[ 吾 处 大 国 而 不 攻 小 国 ， 吾 何以 为 大 哉 ? Dt? 之 士 ， 
比 列 其 舟 车 之 卒 ， 以 攻 伐 ” WEZE > ASHE?! > HER > 
WT ORY AR > REIRA > DALAL > RER HEBDROBRE o 
E ZUR & > Rs Z > RABE > ART ^ KRW A ES 
SHE > AW AB e 


ju 


I 夫 好 攻 伐 之 君 ， 不 知 此 为 不 仁 闵 ， 以 告 四 郑 诸侯 日 : EAE 
覆 军 ， 杀 将 若干 人 癸 。| 其 痢 国 之 君 亦 不 知 此 为 不 仁 闵 也 ， 有 具 
KU o ERAS jS RPS 。 则 夫 好 攻 伐 之 君 ， 有 重 不 知 
此 为 不 仁 不 义 也 ， 有 书 之 竹 币 ， 藏 之 府 库 。 为 人 后 子 者 ， 必 且 欲 
顺 其 先 君 之 行 ， 日 : [何以 当 发 吾 府 库 ， 视 在 先 君 之 法 美 5 ? ] 必 
不 日 文 ， 武 之 为 正 者 若 此 侨 ”， 上 日 : [ 吾 攻 国 覆 军 ， 杀 将 若干 人 
癸 。| 则 夫 好 攻 伐 之 君 ， ANAL A CARE >» HOB > 不 
知 此 为 不 仁 不 义 也 。 是 以 攻 伐 世 世 而 不 已 者 ,此 吾 所 谓 大 物 则 不 
知 也 。 


28.10 


19. I have followed Z&Q in reading 差 论 as PF and 3& 7 as“ 得 力 助手 ”一 see their note 
4, p. 335. 

20. I have followed WYJ in having fX rather than 名 here — see his note 49, p. 329. 

21. i835 is taken as 国境 — see, for example, Z&Q. 

22. 格 is taken as "| in the sense of 反抗 , both here and subsequently — see, for example, 
Z&Q. 

23. Following SYR, 到 拔 is read as SAX. 

24. See Z&Q for a discussion of “GEE Ti BE" and “# TS" (notes 15 and 16, pp. 335-336). 
It is their interpretation I have followed. 

25. This is SYR's emendation of the variably written, unknown character which texts 
generally have here — see WYJ, note 61, p. 331, for discussion. 

26. Here X is read as f following SYR. 

27. WYJ duplicates 231E, placing a full-stop after the first IE — see his notes 65, 66, pp. 
331-332. 
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righteouness? Now we know that rulers of large states expansively 
say: “If I dwell in a large state and do not attack small states, how 
am I to be taken as great?” And so they select capable officers 
to assist them, and arrange the troops on their boats and chariots 
in order to attack and reduce a state that has committed no 
crime. They enter its national boundaries, cut down its grains and 
crops, fell its forests and trees, destroy its inner and outer city 
walls, fill in its moats and pools, burn down its ancestral temples, 
and seize and kill its sacrificial animals. Those people who oppose 
them, they kill. Those who do not oppose them, they bind together 
and take back with them. The men they use to mind horses or in 
forced labour, and the women they use to pound grain and carry 
water. 


Then those rulers who loved assault and attack did not take this 
to be neither benevolent nor righteous and, accordingly, told 
the neighbouring feudal lords on the four sides: “We have 
attacked such and such a state and defeated its army, killing the 
general like capable men." And the rulers of the neighbouring 
states also did not know that this was neither benevolent nor 
righteous so they prepared gifts of fur and silk, brought out what 
they had stored away, and sent men for feasting and 
congratulation. Then those rulers who loved assault and attack 
were doubly unaware that this was neither benevolent nor 
righteous. They wrote this on bamboo and silk and stored it in 
their storehouses for the people of later generations who would 
certainly wish to emulate the actions of their former rulers and 
so say: "Why is it not appropriate to open our storehouses and 
look at the models and principles of our former rulers?" They 
would certainly not say, "Kings Wen and Wu conducted their 
governments like this." They would say, *We attacked states and 
defeated their armies, killing their generals like capable men." 
Then the rulers who loved assault and attack would not know that 
this was neither benevolent nor righteous, and the rulers of their 
neighbouring states would [likewise] not know that this was 
neither benevolent nor righteous. In this way, assault and attack 
were perpetuated for generation after generation without stopping. 
This is why I say that, if it was a great matter, then they did not 
know it. 
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28.14 所谓 小 物 则 知之 者 何 若 ? 今 有 人 於 此 ， 入 人 之 场 圈 ， 取 人 之 桃李 
瓜 董 者 ， 上 得 且 罚 之 ， 众 关 则 非 之 ， 是 何 也 ?日 不 与 其 劳 ， 效 其 
实 ;已 非 其 有 所 取 之 故 。 而 涡 有 喻 於 人 之 粮 垣 ，” 格 人 之 子女 者 
平 ? Hf ZIM > BA ZERRA”? EF? BACHE > S 
人 之 牛马 者 乎 ? ULAR -AEIF ? 今 王公 大 人 之 为 政 也 ， 自 
儿 一 不 吉 人 者 ， 踊 人 之 精 垣 ， 格 人 之 子女 者 ; HAAZ R 
人 之 金玉 重 祭 者 ; HAZE > BA ZEB s 与 人 人 之 场 
ER o^ BA CPE > A EACK ISI, ^ BE Zz SESE 
汤 文 武之 为 政 ， 亦 无 以 显 此 侨 。 


28.12 ”今天 下 之 诸 伐 ， 将 猫 丝 侵 凌 攻 伐 兼并 ， 此 为 入 一 不 素 人 者 ， 数 干 

BHR o UAHA EL > HEA PE > BPE ITE > RA Ge 
BAA ATER MAZE > BA SERA WAA? 
Bl ^ A SPEEA > BT AR > TM EL E SEU 。 


2813 KTR TAA : ERR Z MELEE ee 
su DAZE MLN ZEZENA DR 


28. Ihave followed WYJ and LSL of modern commentators in omitting the rare character 
(ZWDCD #12223) which other texts (e.g. LYS, Z&Q) have here and again in line six 
of this section. The latter equate it with X. on the basis of the QE JE). 

29. XA is taken as fi ## following WYZ. 

30. I have accepted the emendation of dE to 3& — see WYJ, note 83, p. 334. 
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How do we know what it is that is called a small matter? Now 
suppose there was a person who entered another’s garden or 
orchard and took his peaches and plums, melons and ginger. If 
those above learn of it, they will punish him. If the multitude hear 
of it, they will condemn him. Why is this? I say it is because he did 
not participate in the work yet he seized the produce so what he 
took was not his. How much more does this apply if someone 
jumps over another’s wall or fence and seizes his sons and 
daughters? Or if someone breaks into another’s storehouse and 
steals his gold, jade and cloth? Or jumps over the railing of 
another’s animal enclosure and steals his oxen and horses? How 
much more so again if they kill one innocent person? Nowadays, 
kings, dukes and great men conduct the government. And in the 
case of someone who kills an innocent person, or one who jumps 
over another’s wall or fence and seizes his sons and daughters, or 
breaks into another’s storehouse and steals his gold, jade and 
cloth, or leaps over the railing of another’s animal enclosure and 
steals his oxen and horses, or enters another’s garden or orchard 
and steals his peaches, plums, melons and ginger, these same 
kings, dukes and great men will punish him. And even in ancient 
times, when Yao, Shun, Yu, Tang, Wen and Wu were in charge of 
government, it was no different from this. 


Nowadays, the world’s feudal lords all still encroach, attack and 
annex. This is like killing one innocent person many thousands of 
times over. It is like jumping over another person’s wall or fence 
and seizing his sons and daughters, or breaking into another’s 
storehouse and stealing his gold, jade and cloth many thousands of 
times over. [It is like] leaping over the railing of another’s animal 
enclosure and stealing his oxen and horses, or entering another’s 
garden or orchard and stealing his peaches, plums, melons and 
ginger many thousands of times over. And yet they themselves say 
it is righteous. 


Therefore Master Mo Zi spoke, saying: “If this is to be confused 
about righteousness, then how is it different from being confused 
about the distinction between black and white, or sweet and bitter? 
Now suppose there is a person who, when you show him a little bit 
of black, calls it black, but when you show him a lot of black, calls 
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目 乱 ， 不 知 黑白 之 别 。 今 有 人 於 此 ， 能 少 党 之 甘 谓 甘 ， EB 
苦 ， 必 日 吾 口 乱 ， 不 知 其 甘苦 之 味 。 今 王公 大 人 之 政 也 ， 或 林 
人 ， 其 国家 禁 之 ， 此 盘 越 有 能 多 条 其 卷 国之 人 ， 因 以 为 文 义 ?1 。 
此 党 有 边 昔 白 黑 ， 甘 苦 之 别 者 哉 | 


28.14 ” 故 子 墨 子 置 天 之 以 为 八 法 。 非 独子 黑子 以 天 之 志 妨 法 也 ， 於 先王 
之 书 《 大 夏 》” 之 道 之 然 : [ 帝 谓 文王 ， 予 惊 明 德 | PRENE s H 
REMUE > AAR AM > MIT ZA oJ SCE WREAK > 
而 顺 帝 之 则 也 。 且 今天 下 之 士 君子 ， 中 实 将 欲 为 仁义 ， 求 为 上 
士 ， 上 和 欲 中 再 王 之 道 ， 下 和 欲 中 国家 百姓 之 利 者 ， 当 天 之 志 ， 而 不 
可 不 察 也 。 天 之 志 者 ， 义 之 经 也 。 


29: WERE : 天 


30: 明 鬼 中 : 天 


31. There is some doubt about this and the preceding sentence. The version translated 
follows particularly LSL's version which, in turn, follows in part ZCY — see LSL, note 
3, p. 188. See also WYJ, notes 87-89, p. 334. 

32. As YY originally pointed out, it is the “KHE” that is being quoted here 一 see Odes Gs 
经 . KHE) Mao #241, verse 7, LCC, vol. 4, p. 454. 


26. Heaven s Intention III 2T 


28.14 


it white. He will certainly have to admit that his eyes are confused 
and that he does not know the difference between black and white. 
And suppose now there is a person who, when you allow him to 
taste a little sweetness, calls it sweet, but when he tastes a lot of 
sweetness, calls it bitter. He will certainly have to admit that his 
mouth is confused and that he doesn't know the tastes of sweet and 
bitter. Nowadays, when kings, dukes and great officers carry out 
government, with regard to someone killing another person, his 
own state will try to prevent this because everyone knows that to 
do this is not righteous. But they are able to kill large numbers of 
people in a neighbouring state and take this to be great 
righteousness. How is this different from confusing the distinction 
between black and white, or between sweet and bitter?" 


Therefore Master Mo Zi established Heaven's [intention] as being 
a principle and standard. But it was not only Master Mo Zi who 
took Heaven's intention to be the standard. In the writings of the 
former kings, such as the Da Ya, it is the same: 


The Lord spoke to King Wen, 

I cherish your bright virtue, 

making no great noise with ostentation, 
not extending Xia through change. 
Neither recognising nor knowing, 

but following the pattern of the Lord. 


This tells of King Wen's use of Heaven's intention as a standard 
and his compliance with the [Supreme] Lord's pattern. Moreover, 
nowadays, the world's officers and gentlemen, if they truly wish 
in their hearts to be benevolent and righteous, and seek to be 
superior officers, and wish to accord with the Way of the sage 
kings above, and with the benefits of the ordinary people of the 
state below, cannot do otherwise than examine Heaven's 
intention. Heaven's intention is the standard of righteousness. 


29: Percipient Ghosts I: Lost 


30: Percipient Ghosts II: Lost 
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it white. He will certainly have to admit that his eyes are confused 
and that he does not know the difference between black and white. 
And suppose now there is a person who, when you allow him to 
taste a little sweetness, calls it sweet, but when he tastes a lot of 
sweetness, calls it bitter. He will certainly have to admit that his 
mouth is confused and that he doesn't know the tastes of sweet and 
bitter. Nowadays, when kings, dukes and great officers carry out 
government, with regard to someone killing another person, his 
own state will try to prevent this because everyone knows that to 
do this is not righteous. But they are able to kill large numbers of 
people in a neighbouring state and take this to be great 
righteousness. How is this different from confusing the distinction 
between black and white, or between sweet and bitter?" 


Therefore Master Mo Zi established Heaven's [intention] as being 
a principle and standard. But it was not only Master Mo Zi who 
took Heaven's intention to be the standard. In the writings of the 
former kings, such as the Da Ya, it is the same: 


The Lord spoke to King Wen, 

I cherish your bright virtue, 

making no great noise with ostentation, 
not extending Xia through change. 
Neither recognising nor knowing, 

but following the pattern of the Lord. 


This tells of King Wen's use of Heaven's intention as a standard 
and his compliance with the [Supreme] Lord's pattern. Moreover, 
nowadays, the world's officers and gentlemen, if they truly wish 
in their hearts to be benevolent and righteous, and seek to be 
superior officers, and wish to accord with the Way of the sage 
kings above, and with the benefits of the ordinary people of the 
state below, cannot do otherwise than examine Heaven's 
intention. Heaven's intention is the standard of righteousness. 


29: Percipient Ghosts I: Lost 


30: Percipient Ghosts II: Lost 
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31: WRF’ 


311 TT AGBH:DEREE-IUBEBUGCXTASE SIE o 是 
以 存 夫 为 人 君臣 上 下 者 之 不 囊 忠 也 ， RP AZARAE BRA R 
tH > TERE ZN MA > REA ZA MRS > BZ AE REAL 
盗贼 ,以 兵 刃 毒药 水 火 ， 退 SESE A SPER RTE o FETE RE 
ee 

惑 鬼 神 之 有 和 与 无 之 别 ， 不 明 乎 鬼神 之 能 赏 裤 而 罚 暴 也 。 今 若 使 
$i 借 若 信息 神 之 能 赏 里 而 罚 暴 也 ， 则 夫 天 下 党 性 哉 ! J 


312 今 执 人 无 鬼 者 日 : [T > BMRA o | ARE AAR RK S [之 
人 ]“， 疑 天 下 之 界 ， 使 天 下 之 囚 丝 疑惑 平 鬼 神 有 和 无 之 别 ， 是 以 天 
Fale BRT STA: [今天 下 之 王公 大 人 士 君 子 ， 实 将 欲求 由 
天 下 之 利 ， em 故 当 鬼神 之 有 与 无 之 别 ， 以 为 将 不 可 不 
明 察 此 者 也 。 


N 


1. There is some question about the best translation of the title, as discussed in the 
Introduction. The usual rendering is “Understanding Ghosts” (in the sense of making 
clear their existence) which certainly fits with the use of 明 in the early sections. 
However, in the later sections (32.16 on), it is the ghosts and spirits that are 明 , which 
I have rendered as "percipient" in the title, although "all-seeing" might also be 
satisfactory. 

2. Modern commentators (e.g. LYS, LSL, Z&Q) take JE as {iE here. 

I have followed SYR in taking 2& as #4. 

4. “之 人 ”is added here following BY and WYJ — see the latter’s note 8, p. 345. The 
alternative is to omit 之 (WYZ). 

5. There is some variation in this clause. The version given follows WNS and WYJ — see 
the latter's note 10, p. 345. 


UJ 
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312 


31: Percipient Ghosts III 


Master Mo Zi spoke, saying: "Since the passing of the three sage 
kings of the Three Dynasties of former times, the world has lost 
righteousness and the feudal lords use [military] force in 
governing, so that those living now who are rulers and ministers, 
and superiors and inferiors, are without kindness or loyalty whilst 
fathers and sons, and younger and older brothers, are without 
compassion, filial conduct, respect, upright behaviour and 
goodness. Those who are leaders are not diligent in the conduct of 
government whilst those who are lowly are not diligent in the 
conduct of affairs. The people give themselves to debauchery, 
cruelty, robbery, disorder, theft and plunder, using weapons, 
poisons, water and fire to stop innocent travellers on the roads and 
footpaths, seizing their carts, horses, clothes and furs to further 
their own benefit. And these things have increased since they 
began, causing disorder in the world. Why have things come to 
this? It is because everyone is doubtful and suspicious on the 
question of whether ghosts and spirits exist or not, and do not 
clearly understand that ghosts and spirits are able to reward the 
worthy and punish the wicked. Now if all the people of the world 
could be brought to believe that ghosts and spirits are able to 
reward the worthy and punish the wicked, then how could the 
world be in disorder?" 


Nowadays, those who hold that there are no ghosts say: “Ghosts 
and spirits certainly do not exist." [From] morning to evening they 
teach and instruct the world's people, sowing doubt amongst its 
multitudes, and causing them all to be suspicious and doubtful 
on the question of whether ghosts and spirits exist or not. This 
causes disorder in the world. For this reason Master Mo Zi said: 
“Nowadays, if kings, dukes, great officers, officers and gentlemen of 
the world genuinely wish to promote what benefits the world and 
eliminate what harms it, it is right that the issue of whether ghosts and 
spirits exist or not is something that must be clearly examined." 
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313 — 既 以 鬼神 有 无 之 别 ， 以 为 不 可 不 察 已 ， 然 则 吾 为 明 察 此 ， 其 说 将 


奈何 而 可 ? FETA: [是 与 " 天 下 之 所 以 察 知 有 与 乱 之 道 者 ， 必 
以 办 之 耳目 之 实 知 有 与 亡 为 八 者 也 "， 请 惑 闻 之 见 之 ， 则 必 以 为 
有 。 莫 闻 莫 见 ， 则 必 以 为 无 。 若 是 ， 何 不 党 " 入 一 乡 一 里 而 问 
之 ， 自 古 以 及 今 ， 生 民 以 来 者 ， 亦 有 当 见 鬼神 之 物 ， 间 鬼神 之 
声 ， 则 鬼神 何谓 无 乎 2 若 莫 闻 莫 见 ， 则 鬼神 可 谓 有 乎 Pj 


31.4 ” 今 执 无 鬼 者 言 日 : [ 夫 天 下 之 鸟 关 见鬼 神 之 物 者 ， 不 可 腾 计 也 ， 


DNA EE AA RC VIR? ] 子 墨 子 言 日 [ 若 以 浴 之 所 同 见 ， 
RAZAR” 则 若 萌 者 杜 伯 是 也 。 周 宣王 条 其 臣 杜 伯 而 不 率 。 
杜 伯 日 : [各 君 条 我 而 不 事 ， 若 以 死者 声 无 知 则 止 疾 。 若 死 而 有 
知 ， 不 出 三 年 ， 必 使 吾 君 知之 。」 其 三 年 ， 周 宣王 合 诸侯 而 田 於 
Eo HERRAR > 从 数 千 ， 人 满 野 ”。 日 中 ， 杜 伯 乘 白马 素 车 ， 


= «oo N 


Here ZCY takes 是 to be superfluous and reads 与 as #£, proposals accepted by modern 
commentators. 

In this clause, T= is read as 无 and £& as 标准 一 see Z&Q. 

In translating this clause, I have followed SYR in reading 请 as WA and BX as BK. 
Here and subsequently, 党 is taken as 试车 (Z&Q). 


. In this sentence, there is some uncertainty about [È] and the following H. Some (e.g. 


WYJ) take “E| H” to be a place name. Some take [fil to be a place name and H to be 
an adjective describing the chariots (e.g. LYS), and some take lii] as a general term 
equivalent to 猎 苑 (Z&Q). I have followed LYS, although the matter must remain in 
doubt. 
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So the question of whether ghosts and spirits exist or not is taken 
to be one that must be examined. In that case, if we are to examine 
this clearly, how can it be done? Master Mo Zi said: "In bringing 
up the method of how [the people of] the world examine and know 
whether something exists or not, we must certainly take the ears 
and eyes of the multitude to be a standard on the matter of 
existence and non-existence. If someone has genuinely heard 
something or seen something, then we must take it as existing. But 
if no-one has heard it and no-one has seen it, then we must take it 
as not existing. If this is the case, why not put the matter to the test 
by going into a district or a village and asking about it? If, from 
ancient times to the present, since people came into existence, 
there have been those who have seen ghost-like or spirit-like 
things, or have heard ghost-like or spirit-like sounds, then how can 
ghosts and spirits be said to be non-existent? If no-one has heard 
or seen [such things], then how can ghosts and spirits be said to 
exist?" 


Nowadays, those who hold that there are no ghosts say: "The 
[people of] the world who have seen or heard things that are ghosts 
and spirits are too many to count, but how many [of these] can 
truly say that they have seen such things?" Master Mo Zi spoke, 
saying: “If we are to take what many people together have seen, or 
what many people together have heard, then someone like the Earl 
of Du' of former times is a case in point. King Xuan of Zhou had 
his minister, the Earl of Du, put to death although he had 
committed no crime. The Earl of Du said: ‘My ruler is putting me 
to death although I have committed no crime. If those who are 
dead are without awareness, then that will be the end of the matter, 
but, if those who are dead have awareness, then in three years I 
shall certainly cause my ruler to know it.' Some three years later, 
when King Xuan of Zhou had gathered the feudal lords to go 
hunting at Pu, the hunting chariots numbered several hundred and 
the followers several thousand. People filled the field. On the 


i. Little is known of the Earl of Du 杜 伯 . The place of his enfeoffment is thought to have 
been near Changan in Shanxi Province. See the Guo Yu, Zhou Yu Shang. King Xuan ruled 
from 827 to 782 BC. 
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ARATE > SK S > WRR > BJA o SIZE E > rcm > 5$ 
车 中 ， 伏 强 而 死 。 当 是 之 时 ， 周 人 从 者 莫不 见 ， 束 者 莫不 间 ， 著 
在 周 之 《春秋 》。 妨 君 者 以 教 其 臣 ， 为 父 者 以 警 其 子 ; 日 : pet 
之 ! 几 杀 不 率 者 ， 其 得 不 祥 ， 鬼 神 之 诛 ， 若 此 懂 滞 "也 ! j 以 若 书 
之 说 观 之 ， 则 鬼神 之 有 ， 党 可 疑 哉 ? ] 


y 


315 DEEE” SC SUA MAY MA RP A 
BAPTA? BH KRZA > MRED o MBAR > 738 
HEZ o AHE: ET Sa > EP Le AXE 
BIA > SRR UA IBUBZPERESHH: 『 敢 问 神 名 ? J 
日 : Fra o JBUREA 2M AMAR > LBM ZA > 
Beak ? J 


i 


lul: 
a 


31.60 HÈZE UA PAL > E ARARA Es HE FRI ANSE SET 


11. For ^f" the ZWDCD has“ 和 急 疾 迅速 也 ”with reference to this passage — vol. 4, 
p. 260. 

12. 4 here is taken as 此 . 

13. Most commentators following BY and SYR accept that Jf should read R. LSL, 
however, retains 闻 一 see WYJ, note 31, p. 349. 

14. Some commentators take 当 as 党 — see, for example, WYJ, LSL. 

15. Æ is taken as verbal. Z&Q have “向 左 走 ”. 

16. There is general acceptance of SYR's emendation of “23 lt — #4” to “MK KX AE”. 

17. On the issue of whether this should be HÈ or 奔 see WYJ, note 37, pp. 350-351. 
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stroke of noon, the Earl of Du appeared in a plain chariot drawn by 
white horses. He was wearing vermillion clothes and a vermillion 
cap, and he grasped a vermillion bow and held vermillion arrows 
under his arm. He pursued King Xuan of Zhou and fired at him as 
he rode on his chariot, striking him at the very centre and breaking 
his spine, killing him in his chariot. [The King] slumped over his 
quiver and died. At that time, among the Zhou followers, there 
was none who did not see, and, of those far away, none who did 
not hear. It was recorded in the Spring and Autumn Annals of 
Zhou. It became something rulers used to instruct their ministers, 
and fathers used to caution their sons, saying: ‘Be warned! Be 
careful! All those who kill the innocent will suffer misfortune and 
the punishment of ghosts and spirits will be very swift like this.' If 
we look at what is said in writings of this sort, how can we doubt 
the existence of ghosts and spirits?" 


"But it is not only what is said in this book that makes it so. In 
former times, once, when Duke Mu of Zheng was sitting in his 
ancestral temple in the middle of the day, there was a spirit which 
came through the door and turned to the left. It had the body of a 
bird and wore plain garments of one dark colour. Its face had a 
square appearance. When Duke Mu of Zheng saw it he was 
frightened and [about to] flee. The spirit said: *Do not be afraid. 
The [Supreme] Lord is pleased with your shining virtue and has 
sent me to grant you a longer life by nineteen years, to make your 
state prosperous and your progeny vigorous, and not to lose [your 
state].' Duke Mu of Zheng bowed repeatedly, striking his head on 
the ground, and saying: ‘Dare I ask the spirit’s name?’ [The spirit] 
replied: ‘I am Gou Mang.” If we take what Duke Mu of Zheng 
saw in person as genuine, how can we doubt the existence of 
ghosts and spirits?” 


“But it is not only what is said in this book that makes it so. In 
former times, Duke Jian of Yan had his minister Zhuang Ziyi put 


ii. Gou Mang ^1 is taken as the name of a spirit of spring and is traditionally described 
as having the body of a bird and the face of a person — see WYJ, note 41, p. 351. 
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BREL: DECREASE ^ TOE AIK > AAM > A= 
^F. > MERENS ^ JARRELL > HE ATE > CERT TERR ， 
RAM > FELASA KAKA MBE © AP > Ref 


AN RESALE > HEP Bitar E ET o^ HELE o ME > HR 
AES SL > BARA o TERME CHEK) © aite lE nF 


H: DUSURS > HERE > EC 
SCS > AHA > EER ? | 


EERE JAA 


| 


TUBLSE > E 


BRS HVE > ICT RGR SES: [IBLE ! dee far EE REZ NE 


? RMSE RE SAB? HES ARE 


x m 


时 ”? 党 女 为 之 与 ? 意 鲍 为 之 与 RE 


MAE ? AKA BBR 
SEXE TT ih 


HP > fi (ny SES ^ A ELLE RE At Zo JPRS SME MHZ ^ EI 


18. There are several issues in this opening statement as follows: (i) {fd is the 名 of Prince 


19. 
20. 


Wen who ruled from 610 to 589 BC. (ii) Most commentato: 


rs follow SYR in taking E 


3 as the name (as seems appropriate from what follows) and taking the unknown graph 
which appears before it as 祝 , describing his position. LSL, however, takes all three 


characters as the name. (iii) In the clause “H ŽREME”, 
taken as a temple ns 一 LYS). Z&Q refer to the (Sd - 


[E] is read as 故 and Js is 
SIE) as follows: “site Ay 


国立 五 礼 … 日 公 属 。”(iv) [have accepted SYR's reading of 袜子 as AK SE. Others take 
Vk as 视 (e.g. LSL). (v) Some commentators take 1H as ff (Z&Q), others as HAE 


(LSL). LYS has: “HLF : 担当 为 木 旁 ， 杖 就 是 持 。” 
全 is taken as Ali. 


Modern commentators such as Z&Q and LSL accept WHB's reading of }3 as [kk and 
SYR's suggestion that there is a missing character (4X) after 3#. 
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to death although he had committed no crime." Zhuang Ziyi said: 
*My ruler is putting me to death although I have committed no 
crime. If those who are dead are without awareness, then that 
will be the end of the matter, but, if those who are dead have 
awareness, then, within three years, I shall cause my prince to 
know it.' One year later, [the people of] Yan were about to set out 
for Zu — Yan had Zu just as Qi had Sheji, Song had Sanglin, and 
Chu had Yunmeng, these being places where men and women 
gathered to watch." On the stroke of noon, as Duke Jian of Yan 
was about to set out on the road to Zu, Zhuang Ziyi [appeared] 
carrying a vermillion staff and struck him, killing him in his 
chariot. At that time, there was not one of the Yan people in 
attendance who did not see it and not one of those far away who 
did not hear of it. It was recorded in the Spring and Autumn Annals 
of Yan. The feudal lords transmitted it and spoke of it, saying: “All 
those who kill the innocent will suffer misfortune, and the 
punishment of the ghosts and spirits will be very swift like this.' If 
we look at what is said in writings like this, then how can we doubt 
the existence of ghosts and spirits?" 


“But it is not only what is said in this book that makes it so. 
Formerly, at the time of Prince Wen of Song [named] Bao, there 
was a minister in charge of sacrifices called Guan Gu. Once, when 
he was performing his duties in the temple, [a spirit in the form of] 
a wizard carrying a staff appeared and spoke, saying: ‘Guan Gu! 
Why are the jade emblems not of the proper dimensions? Why are 
the sweet wine and millet not clean and pure? Why are the 
sacrificial animals not pristine and fattened? Why are the spring, 
autumn, winter and summer offerings not those appropriate for the 
time? Is this your doing or is it Bao’s?’ Guan Gu replied: ‘Bao is 
still young and frail and wears swaddling clothes. How can he be 
responsible? I, the official Guan Gu, am alone responsible for 
this.’ The wizard raised his staff and struck him, killing him on the 


ii. Little is known of Zhuang Ziyi JiE-T-B& 一 see WYJ, note 43, p. 351 for possible 
variations in the name. Duke Jian ruled Yan from 504 to 493 BC. 
iv. PJI (for one) takes the final part of this sentence (after Zu) to be a later interpolation — 


see his note 62, p. 93. There is also a question about what precisely is covered by 
“HH” here. 
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上 。 当 是 时 ， 宋 人 从 者 莫不 见 ， 束 者 莫不 半 ， 著 在 宋 之 《春秋 》。 
诸侯 传 而 语 之 日 : 『 诗 不敬 慎 祭礼 者， 鬼神 之 诛 ， 至 若 此 其 懂 洲 
也 !J 以 若 书 之 说 枫 之 ， 鬼 神 之 有 ， 汪 可 疑 哉 ? | 


318 ”| 非 惟 若 书 之 说 为 然 也 ， 昔 者 这 落 君 之 臣 ， 有 所 谓 王 里 国 ， 中 里 
WE > KOTE > ASAE TTA ANT © AA HARA ZANE ; RE 
EZ ARAR o PEZAR > PES HAL» 二子 许 
ah o FRSA MH” > EPCRA o rp 
(iz RAR AE > AF REIT AR ^ WRR > PEA COMA ^ HE 
Bir o SERRE > BEAGLE SA GL > RARA > HERZ EW © 
诸侯 传 而 语 之 日 : Taine Dae ^ URP UR BEAR 
BGB IIA RBS ^ WILA en REX LP BT a 


21. In these two sentences, H in the first and 猎 in the second are taken as #K in the sense 
of 想到 — see, for example, LSL, Z&Q. 

22. There is general agreement for the emendation of 之 to Z. 

23. There are two rare and one unknown characters in this clause as follows: (i) ill is read 
as Jii or 7X (e.g. YTY, Z&Q) so "illi" means “FWA”. (ii) The unknown character 
is taken as 到 (WYZ). (iii) Li (ZWDCD #18489) is emended to 小 . 

24. I have followed WYZ’s emendation of “请 品 先 ” to 535 8d" and BY's emendation of 
the second 请 to fii. 
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sacrificial altar. At that time, there was not one of the Song people 
in attendance who did not see it, and not one of those far away who 
did not hear of it. It was recorded in the Spring and Autumn Annals 
of Song. The feudal lords transmitted it and spoke of it, saying: 
“All those who are not reverential and careful in the sacrifices will 
suffer the punishment of the ghosts and spirits which will be very 
swift like this.’ If we look at what is said in writings like this, how 
can we doubt the existence of ghosts and spirits?" 


“But it is not only what is said in this book that makes it so. 
Formerly, among the officials of Prince Zhuang of Qi, there was 
one called Wang Liguo and another called Zhongli Jiao.” These 
two men had been engaged in a lawsuit for three years without any 
judgement being reached. The Qi prince considered putting both 
men to death but feared that one was innocent. He considered 
releasing both men but feared that one was guilty. Then he made 
the two men together bring a ram and take an oath on the Qi altars 
of soil and grain. The two men agreed. Thereupon, [before the 
altar] a hole was dug, the ram's throat was cut and its blood was 
scattered. Wang Liguo then read his statement right through to the 
end. But when Zhongli Jiao was not yet halfway through reading 
his statement, the [dead] ram rose up and butted him, breaking his 
leg. As he stumbled and fell, he struck the altar and was killed at 
the place of the oath." At that time, there was not one of the Qi 
people in attendance who did not see it, and not one of those far 
away who did not hear of it. It was recorded in the Spring and 
Autumn Annals of Qi. The feudal lords transmitted it and spoke of 
it, saying: ‘All those who swear oaths together but are untruthful 
will suffer the punishment of the ghosts and spirits which will be 
very swift like this.’ If we look at what is said in writings like this, 
how can we doubt the existence of ghosts and spirits?” That is why 
Master Mo Zi spoke, saying: "Even in deep valleys and thick 


v. Prince Zhuang is thought to be Duke Zhuang ¥£4Y. There is some doubt about the names 
of the two litigants — see BY and WYJ, notes 73 and 74, p. 356. 

vi. There are differing versions of what exactly happened related to different readings of 
“EX”. English translators (YPM, BW, PJI) take it that the ram continues its post- 
mortem attack. Chinese commentators either assume the appearance of a ARE — see, 
for example, Z&Q 一 or read #k as BK (LSL). I have followed the latter. 
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: DERE ORE EPR > HARE] AC > STIS RIDGE o RUE UR 
Ae o | 


319 ” 今 执 无 鬼 者 日 : (AMARA Cae mE NBER ? 奈何 其 欲 为 
高 ”君子 论 天 下 ， 而 有 复 信 办 之 耳目 之 请 哉 ? FETE: DE 
众 之 耳目 之 请 ， 以 为 不 足 信 也 ， 不 以 断 疑 。 不 识 若 萌 者 三 代 蛙 王 
殉 腹 一 汤 文 武者 ， 足 以 鸟 法 平 ? 故 於 此 乎 ， 自 中 人 以 上 丝 日 : 若 
PESEE o BWUMER XU BIIEEXELUSE BU 
WE CREEZE PARE ZA Bsp HARH 
[EBLE SAFE > MAIME o SHRED RAD > FEUER 
SK Bt > ERRATA o SEAN A ^ BREMA ? | 


31.10 [JEHERCE Z FHR > BORE ICM ^ SEBEL 9 
赏 於 祖 者 何 也 ? 告 分 之 均 也 。 偿 於 社 者 何 也 ? 3S tH © JE ME 


25. I have understood 士 after 高 一 see WYJ, note 93, p.358. 

26. I have followed WYJ in having ik rather than fX; here. 

27. In this sentence, there is general agreement that 1H should be understood as 祖 and (8 
read as X in the sense of Fil BK. 
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forests, in dark places where no one dwells, you must be careful 
in your conduct because there are ghosts and spirits watching 


” 


you. 


Nowadays, those who hold that there are no ghosts say: “How is 
the evidence of the ears and eyes of the masses sufficient to 
resolve doubt? How can we expect those who want to be high 
officers and gentlemen in the world to turn around and trust the 
evidence of the ears and eyes of the masses?” Master Mo Zi said: 
“Suppose we accept that the evidence of the ears and eyes of the 
masses is not enough to trust and cannot be used to resolve doubt. 
Would we not accept that the sage kings of the Three Dynasties of 
former times — Yao, Shun, Yu, Tang, Wen and Wu — are enough 
to be taken as standards? Thus, in this, all those from the middle 
[level] and above say they accept that the sage kings of the Three 
Dynasties of former times are enough to be taken as standards. If, 
in fact, the sage kings of the Three Dynasties of former times are 
enough to be taken as standards, then let us look for a moment at 
the affairs of these sage kings. Formerly, after King Wu had 
attacked Yin and punished Zhou, he made the feudal lords divide 
up the sacrifices, saying: ‘I shall let close relatives participate in 
the internal sacrifices and distant relatives participate in the 
external sacrifices." " Thus King Wu undoubtedly took ghosts and 
spirits to exist. This is why, after attacking Yin and punishing 
Zhou, he made the feudal lords divide the sacrifices. If ghosts and 
spirits did not exist, then why would King Wu have made this 
division of sacrifices?" 


“But it is not only the matter of King Wu that makes it so. Thus, 
when the sage kings bestowed their rewards, they invariably did 
so in the ancestral temple, and when they meted out [capital] 
punishment, they invariably did so at the altar of soil. Why did 
they bestow rewards in the ancestral temple? To announce [to 
the ghosts and spirits] that the apportionment was equitable. Why 
did they mete out [capital] punishment at the altar of soil? To 


vii. LSL has this on the distinction between internal and external sacrifices: “25 : 立 祖 


出 进行 祭礼 。 外 祭 : 祭礼 本 国 的 山川 等 。” 


290 


31.11 [ETUR CO” 


Mozi 


Are Z LA A > ELE ee ee EL PJ] =f BE > eB 
都 ”日 ， 必 择 国 之 正 坛 。 置 以 为 宗 斋 ; 必 择 木 之 修 茂 者 ， 立 以 为 
UIT ; MRAZA RA PUR; WS et ZIBB 
ADE > CEDUVBETE > EEREESUR > RE”; MERZI > 
以 为 酒 醴 案 盛 ， 故 酒 醴 刻 感 ， 和 与 工 上 下 也 。 故 古 再 王 治 天 下 也 ， 
故 必 先 鬼神 而 后 人 者 此 也 。 故 日 官府 选 效 ”， 必 先 祭 器 祭 服 ， 举 
藏 认 府 ， 祝 宗 有 司 ， 界 立 於 朝 ， 籁 牲 不 与 昔 聚 群 。 故 古 者 蛙 王 之 
Fy Be it ° | 


H RIER o MUMBA BE 
RE > WELID o PERET o BURA RA > ET 


28. 


29. 


30. 


31. 
32; 


WYJ takes the clause to end with 都 and emends 日 to H making it the first character 
of the next clause. 

See Z&Q notes 13 and 14, p. 361 on this statement. In particular, EX is read as 3. I have 
substituted the more usual 7X for their 本 . 

There is some variation in the text of this statement — see, for example, Z&Q and WYJ, 
notes 109 and 110, p. 360. 

I have followed SYR’s reading of #3 — see also Z&Q. 

^H is added following WNS. 
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announce [to the ghosts and spirits] that the judgement was fair. 
But it is not only what is said in writings like this that makes it so. 
There is also the case of the sage kings of the Three Dynasties of 
former times — Yu Xia, Shang and Zhou — who, in the days 
when they first established the kingdom and built the capital, 
certainly selected [the place for] the kingdom's sacrificial altar 
and established it as being the ancestral temple. They certainly 
selected a place where the woodland was dense and luxuriant, 
establishing it as the altar of soil. They certainly selected the most 
compassionate, filial, upright and good of the fathers and older 
brothers and took them to be the leaders of the sacrifices. They 
certainly selected the most plump and pure-coloured of the six 
domestic animals and took them as sacrificial victims. The several 
jade emblems were of an appropriate nature and size." They 
certainly selected the most fragrant and ripe of the five grains to 
use for the wine and millet so the wine and millet were a reflection 
of whether the year was good or bad. Thus, the ancient sage kings, 
in bringing order to the world, certainly put the ghosts and spirits 
first and the people second, as this shows. So it is said, with 
respect to the preparations and provisions by government 
departments, that it is necessary first to ensure that the utensils and 
garments for the sacrifices are all stored in the storehouses, that 
the leaders of the sacrifice and the other officials are all 
established at court, and that the sacrificial animals are not mixed 
with the rest of the herd. Thus, in ancient times, the sage kings' 
conduct of government was like this." 


“In ancient times, the sage kings certainly took ghosts and spirits 
to exist and their service to the ghosts and spirits was profound. 
But they also feared that their descendants of later generations 
would not be able to know this, so they wrote it on bamboo and 
silk to transmit it and hand it down to them. But they all feared that 
[these writings] would decay and be worm-eaten, and be lost and 
destroyed, so their descendants of later generations would have no 
record. Therefore, they carved it on [ceremonial] basins and 


+ 


viii. The four items mentioned 一 FEEFZiX& 一 differed in size, shape, composition and 


significance. 
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^fi» OK o SET GO DUET BIETET RARE 
敬 著 以 取 羊 ”， 故 先王 之 书 ， BA-RZB> LG BUR 
神 之 有 也 ， 重 有 重 之 。 此 其 故 何 ? 则 再 王 务 之 。 今 扫 无 鬼 者 日 : 
TAHA > RA o JAI RBEZLEH o HEEZE > 划 非 所 以 为 
君子 之 道 也 ! ] 


i 


3112. CUMBRACEA: [先王 之 书 ， 慎 人 无 一 尺 之 入 > I)e 
数 鬼 神 之 有 ， 重 有 重 之 ， 亦 何 书 之 有 ”“ 裁 ?| 子 黑子 日 : E. 
大 雅 > 有 之 。《 大 雅 日 : [文王 在 上 ， 於 昭 论 天 ， 周 中 蓄 邦 ， 其 命 
维新 。 有 周 不 显 ， 帝 命 不 上 时。 文王 陆 降 ， 在 帝 左 右 。 称 穆 文王 


il 


a 


33. Z&Q have the following note on 取 羊 :“ 取 得 吉祥 。 羊 通 祥 。” 
34. WYJ reverses the order of “之 有 ”. 
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plates, and engraved it on metal and stone to be especially sure. 
But they also feared that their descendants of later generations 
would not be able to be reverential and respectful enough to derive 
the blessings [from these writings]. Therefore, in the writings of 
the former kings, the sages, in every chi of silk and every pian of 
bamboo strips, speak many times of the existence of ghosts and 
spirits, reiterating this again and again. What is the reason for this? 
It is because the sage kings took it to be important. Now those who 
hold that there are no ghosts say: ‘Ghosts and spirits certainly do 
not exist.’ This, then, is the opposite of what the sage kings took 
as fundamental. To oppose what the sage kings took to be 
fundamental cannot be regarded as the Way of the gentleman.” 


Nowadays, the arguments of those who hold that there are no 
ghosts say: “If, in the writings of the former kings, the sages, in 
every chi of silk and every pian of bamboo strips, speak many 
times of the existence of ghosts and spirits, reiterating this again 
and again, what are these writings?” 


Master Mo Zi said: “Of the Zhou writings, the Da Ya is one. The 
Da Ya says: 


King Wen is above, 

brightly shining in Heaven. 

But Zhou is an old country, 

its decree is now new. 

Is Zhou not illustrious? 

Was the Lord’s decree not timely? 
King Wen ascends and descends 
on the right and left of the Lord. 
Profound indeed was King Wen, 
and his fame is heard unceasingly. 


ix. See the Odes《 诗 经。 大 雅 》Mao #235, LCC, vol. 4, pp. 427-428. 


294 


31.13 


31.14 


令 问 不 
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C o JARRE > HEREZE > RRB TET ZI o? 


以 知 周 书 之 鬼 也 。] 


CHOR 


[ 且 商 书 独 鬼 ， 而 夏 书 不 鬼 > 
EXE 日 : RP > ERAANA > FPEM 


Z2 id, MAESA > BUR AD PAL © PRB Oh 

日 : PRIF! TAAR > AAT ZIRE ARA ， 
ERED © SUBE ATA > WEE ò ? 山川 鬼神 ， 亦 莫 敢 不 
能 共 允 ， 佳 天 下 之 合 ， PHEEE o J” 察 山 川 鬼 神 之 所 以 


EA o MEERE o IAA ARRE tE o 


BT 
多 及 


HREL AE o RUA E ERF 


日 : PABR MBER > ARZE’ KA SE JAA: TH 


HE 


35. This passage does not appear as such in extant writings, although there is something 
similar in the Documents GE - Brill? , LCC, vol. 3, pp. 193-194. There are several 
textual issues which, taken sentence by sentence (excluding the exclamation), are as 


follows: Sentence 1: Ei in A #3 is taken as (iE 


E (or ft) by SYR. I have followed LSL in 


reading it as “MER”. fù is taken as 以 (WYZ). On 比方 , SYR has *9 ci It”. The 
same phrase is found in Zhuangzi 21 (GQF, vol. 3, p. 707). Sentence 2: Following BY, 


read as HE (some texts — e.g. LYS — have f£ instead of ££ in both instances), 


EE is taken as HE. Sentence 4: 4% fè is taken as 2&9 — see, for example, LYS. Œ 


is taken as 统一 (Z&Q). 
36. In fact, what follows is from the Documents (428 - H), LCC, vol. 3, pp. 152-155, 
although there are substantial textual variations. 
37. 用 here is read as 因 — see, for example, Z&Q. 


is again 
and € 
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If ghosts and spirits did not exist, then, when King Wen was 
already dead, how could he be at the left and right of the 
[Supreme] Lord? This is how I know of the ghosts of Zhou 
writings." 


"Further, if only the Zhou writings [spoke of] ghosts but the Shang 
writings did not, then this would not be enough to take as a 
criterion. In that case, then, let us look for a moment at the Shang 
writings. [There] it is said: “Ah alas! In ancient times there was 
Xia. Just before the time of misfortune, of the hundred animals 
and crawling insects right up to the flying birds, there was none 
that did not follow the Way. Still more, of those with human faces, 
who would dare harbour a different heart? Of the ghosts and 
spirits of the mountains and rivers, there was also none that dared 
not be at peace. If they were able to be respectful and sincere, the 
world would be harmonious and the land would be protected." If 
we examine the reason why ghosts and spirits of the mountains 
and rivers did not dare not to be at peace, it was because they were 
assisting Yu in the execution of his plans. This is how I know of 
the ghosts of the Shang writings." 


"Further, if only the Shang writings [spoke of] ghosts but the Xia 
writings did not, then this would not be enough to take as a 
criterion. In that case, then, let us look for a moment at the Xia 
writings, [specifically] the Oath of Yu, which says: "There was a 
great battle at Gan." The king then ordered the six high officers to 
the left and right to go below the altar and listen to his declaration 
in the middle of the army" where he said: ‘There is this man Hu 
and he has destroyed and insulted the Five Constant Virtues, and 
he has rejected and abandoned the Three Paths."" Heaven, as a 


x. Gan H was a place in what is now Shanxi 陕西 in the western part of the Hu F district. 
xi. This follows Z&Q — see their note 4, p. 367. 
xii. Hu J& was the name of a kingdom in Xia times and occupied part of what is now Shanxi. 


Ji is read as JK. The “Five Phases” 7117 does not here refer to the usual “phases” (4, 


RE 


AK, 7k, K and E), but to 仁 , 3, 18, 78! and 信 , more commonly known as the “F. 
à". The “Three Paths" —IE are 天 道 , 地 道 and AGH. 


296 


3145 [HUET RE T 4E o ATA te? 言 分 命 之 均 也 。 偿 于 社 


Mozi 


mo XEUSBIKJJ—Hzür ERIBOKCKIEA > > SE i 
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者 何 也 ? 言 匠 狼 之 事 ” E o dot EEU AA KRT SUAE E 
故 党 必 于 祖 而 偿 必 于 社 。 此 吾 所 以 知 夏 书 之 鬼 也 。 故 尚 ”者 夏 
书 ， 其 次 商 周 之 书 ， 语 数 鬼神 之 有 也 ， 重 有 重 之 ， 此 其 故 何 也 ? 
则 扶 王 务 之 。 以 若 书 之 说 观 之 ， 旧 鬼神 之 有 ， 沼 可 疑 哉 ? 於 古 

HP: PEETI o ARWEN o IEE o MEER o JË E 
无 鬼神 > (COUR TEER | ] 


j 


w 


3116 “是 故 子 墨 子 日 : [EA at ERR BAS BR ， 


可 


施 之 万 民 ， 实 所 以 治国 家 利 万 民 之 道 也 。 若 以 为 不 然 ”， 是 以 吏 


38. 
39. 


40. 
41. 
42. 
43. 


44. 


45. 


tët is taken as 宝玉 following YY. 

In this sentence #£ does double duty. In this and the fourth instance it is read as 4& and 
in the second and third instances as 攻 following SYR — see WYJ, notes 153-154, 
p. 367. 

中 is read for 34 following WNS. 

尚 here is read as 上 in the sense of E tT (Z&Q). 

There is doubt about “Jt H”. SYR has:“ 疑 有 脱 字 ”. 

No source for this apparent quotation could be found and the text is quite uncertain. The 
version given follows particularly LSL. 

There is general acceptance of SYR's proposal that the initial 4 be read as 当知 . 
Modern editors (e.g. LSL, Z&Q) suggest EEF. Also 如 is taken as 而 . 

All modern editors accept WNS’s recommendation that the five characters occurring 
here ( 若 以 为 不 然 ) be regarded as superfluous and omitted. 
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result, attacked him and cut off his mandate.’ It also says: ‘At 
midday, I and the man of Hu will contend for the fate of this day. 
As for all you ministers and high officers, and you common people 
— it is not that I wish for your lands or your precious jade. I am 
reverentially carrying out Heaven’s punishment. And if you on 
the left do not attack on the left, and if you on the right do not 
attack on the right, you will not be respecting the mandate. If you 
charioteers do not control your horses, you will not be respecting 


299 


the mandate’. 


“This is why rewards were bestowed in the ancestral temple and 
punishments meted out at the altar of soil. Why were rewards 
bestowed in the ancestral temple? To tell [the ancestors] that the 
apportionment of the decree was equitable. Why were 
punishments meted out at the altar of soil? To tell [the ghosts] that 
the resolution of lawsuits was fair. Therefore, the ancient sage 
kings undoubtedly thought that the ghosts and spirits rewarded the 
worthy and punished the wicked. This is the reason why rewards 
necessarily occurred in the ancestral temple and punishments at 
the altar of soil. This is how I know of the ghosts of Xia writings. 
Thus, most anciently in the Xia writings, and next in those of 
Shang and Zhou, there are numerous references to the existence of 
ghosts and spirits, and these are reiterated again and again. What 
is the reason for this? It is because the sage kings took it to be 
fundamental. If we look at what is said in writings such as these, 
then how is it possible to doubt the existence of ghosts and spirits? 
In an ancient [writing] it is said: ‘On the propitious day ding-mao, 
the official conducting the sacrifice and representing [the ruler] 
offered prayers all around — to the spirits of the earth, to the 
spirits of the four directions, to the spirits of the year and to the 
spirits of ancestors — praying for long life [for the ruler].’ If there 
were no ghosts and spirits, what could there have been to prolong 
life?” 


For this reason, Master Mo Zi said: “It is right to think that ghosts 
and spirits are able to reward the worthy and punish the wicked. If 
this could be established at the outset in the state and among the 
ten thousand people, it would truly be the way to bring order to the 
state and benefit to the ten thousand people. If the officials in 
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WHAZAB > BAZ AMIE > MLZ o RZ AREAL 
TRL > WRT BK > ARSE SPARE > EH 22RD HAI 
4 TTE RU o BWA AI > ABR SLES AHAE ， 
网 暴 不 敢 不 罪 。 民 之 为 淫 暴 完 融 盗贼， 以 兵 刃 毒药 水 火 ， 退 无 罪 
APEK > ERR ACB ARIE > BIE o EUEN > BET: 
鬼神 之 明 > BARA — aR” ; 是 以 天 下 治 。] 


31.17 [ 故 鬼 神 之 明 > ANT Ah AT IE ; 山林 深谷 ， 鬼 神 之 明 必 知 之 。 


FAA Bil > ANT] Ay Be As BJR > ER FA FIFE > Be tz BL 
BZ o BURA BARES RART BAKE EAK 
ER FRAI RE ZR o PRE PARC ETT MUSIC : 
RIE EES o WEIL? ^ BBE > EXT ，” 犯 


46. 


47. 
48. 


49. 


50. 
54. 


Most editors consider the 21 characters of this sentence to be misplaced here. WYJ, 
however, does not — see his notes 174—176, p. 370. The punctuation above is his. 
There is general acceptance of WNS’s emendation of Jtt to FUR. 

Since BY, many commentators have regarded this clause as incomprehensible. The 
translation above is based on ZCY’s re-worked version 一 from “ 祥 上 帝 伐 元 山 帝 行 ” 
to SERER > fE ERIT o” 

It is unlikely that Tang had only 9 chariots. It may be that 两 here indicates a band of 
25 foot-soldiers, but again the number is very small — see WYJ, note 182, p. 371 for 
references to other sources, in particular the LSCQ 8/32 which gives Tang 70 chariots 
and 6000 soldiers (K&R, p. 197). 

It is widely accepted that ^E; BE" and “WEIT” represent troop formations (YTY). 

The following eight characters are SYR's version of the otherwise incomprehensible 
statement in the original text. 
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charge of government departments are not pure and incorruptible, 
and if the proper separation between men and women is not 
maintained, ghosts and spirits see it. If people are depraved and 
cruel, giving themselves to plunder, disorder, robbery and theft, 
and use weapons, poisons, water and fire to waylay innocent 
travellers on the roads, seizing carriages and horses, and clothes 
and furs for their own benefit, there are ghosts and spirits who see 
them. So the officials in charge of government departments do not 
dare not to be pure and incorruptible. When they see what is good, 
they dare not fail to reward it. When they see what is evil, they 
dare not fail to punish it. And the people being depraved and cruel, 
giving themselves to plunder, disorder, robbery and theft, and 
using weapons, poisons, water and fire to waylay innocent 
travellers on the roads, seizing carriages and horses, clothes and 
furs for their own benefit will stop because of this. [So there is no 
licentiousness, even in the darkest places, that is not clearly 
apparent to the ghosts and spirits, and every single person is aware 
and fearful of punishment from above]. In this way the world is 
well ordered." 


“Therefore, the awareness of ghosts and spirits is such that it is not 
possible to do something in the darkest places, whether in wide 
marshes, in mountains and forests, or in deep ravines without the 
awareness of ghosts and spirits certainly knowing of it. The 
punishments of the ghosts and spirits are such that it is not possible 
[to avoid them], whether rich and noble and [having a populace 
that is] numerous and strong, or with brave and powerful forces, or 
with strong shields and sharp weapons, for the punishments of 
ghosts and spirits will undoubtedly overcome these things. If you 
think this is not the case, [then consider] the Xia king, Jie of 
former times. He was ennobled as the Son of Heaven and enriched 
with all under Heaven. But he abused Heaven and insulted the 
ghosts above, and he brought calamity and death to the ten 
thousand people of the world below. [He feigned before the 
Supreme Lord and endangered the Supreme Lord’s practices.] It 
was because of this that Heaven sent Tang to effect its clearly 
recognisable punishment. Tang, with his nine chariots arranged in 
the Bird Formation and the Wild Goose March, ascended Da Zan, 
clashed with Jie’s forces, entered the outskirts of the city and 
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XEM SES ALR EFA” MBAR MERE AX 
To BARE ABAZSMEBAIR > ESN o ERA A 
EZ IME > ERGER > RAE WL ZR o LOE STR 
HA AMARA Bm > AAR A > UE, | 


31.18 [AAR AR  BeREM> BART BAKE > Link 
鬼 > PBERMBOK ZAR > HRSEAR SE MAAT > PEREMESE > SUSI 
Zhu > KEME JEME o WEF > RDERE 88388 
5 o GACEDUSERCEL WE > RASA A > RRMA ^ RA 
BP BC > EP RE ERK MEAE” o REREAD 
BEIR” > STB ZAR AZ AT UAR PRE o tik 


52. BY emends FÊ to FHS. 

53. There are several issues with this statement as follows: (i) FB is read as #48 as 
elsewhere. (ii) rf is thought to be #4}. He and Wu Lai #38 were assistants to King 
Zhou. The latter is mentioned in this regard in several places in the LSQC. (iii) On ^34 
HE AJE”, I have followed modern editors such as LSL and Z&Q. For a detailed 
discussion of the issues see WYJ, note 204, p. 375. 

54. I have followed LSL’s modern paraphrase version of the very problematic “i 4E ft 
株 ” Previous translators (YPM, BW) simply omit it. 
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xiii 


seized Tui Duo and Da Xi with his own hands. Thus, in former 
times, the Xia king, Jie, was ennobled as the Son of Heaven and 
enriched with all under Heaven. And he had strong and 
courageous men such as Tui Duo and Da Xi who could tear apart 
a live rhinoceros or tiger and could kill a man with one finger. His 
people were numbered in the millions and they filled the marshes 
and hills. Nevertheless, he was not able to ward off the 
punishment of the ghosts and spirits. This is why I say that the 
punishments of ghosts and spirits are such that it is impossible [to 
avoid them], whether rich and noble and [having a populace that 
is] numerous and strong, or with brave and powerful forces, or 
with strong shields and sharp weapons." 


“Moreover, it was not only this that was the case. In former times, 
there was the Yin king, Zhou. He was ennobled as the Son of 
Heaven and enriched with all under Heaven. But he abused 
Heaven and insulted the ghosts above, and he brought calamity 
and death to the ten thousand people of the world below. 
Everywhere he abandoned old people, killed young children, 
administered the torture of the burning pillar to the innocent, and 
he ripped open a pregant woman."" The masses, widowers and 
widows, and those orphaned and alone, cried out but were not 
heard. It was because of this that Heaven sent King Wu to effect 
its clearly recognisable punishment. So King Wu chose a hundred 
chariots and four hundred of the bravest soldiers and, after sending 
out appointed officers to assess their strength, engaged with the 
Yin forces in the fields of Mu. The King with his own hands 
seized Fei Zhong and Wu Lai, and the multitude turned and fled. 
King Wu then pursued [Zhou] and entered the palace. There, on an 
ancient tree stump, he cut off his head and hung it on a red chariot 
wheel against the backdrop of a white banner to make clear to the 
feudal lords of the world that he had carried out the punishment. 
Therefore, in former times, the Yin king, Zhou, although he was 


xiii. Tui Duo 推 哆 and Da Xi KK were ministers to Jie. They are also mentioned in the 
LSCQ account. 

xiv. For further details, textual and historical, regarding these four transgressions, see WYJ 
notes 194—197, pp. 373-374. 
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31.19 SHR REA: [ 意 不 忠 ” 厅 之 利 ， 而 害 为 孝子 乎 ? |] 子 黑子 日 : 
|[ 古 之 今 之 声 鬼 ， 非 他 也 ， 有 天 鬼 ， 亦 有 山水 鬼神 者 ， 亦 有 人 死 


HET At, BBR > 


Mozi 


BART > ABAZABT > BRR 


TRIE > FERRA > AREZ AIRE > REDE > SRN RELEE 


鬼神 之 诛 。 此 吾 所 谓 鬼 


HZ Al > ANAT Ah ERAR” DA Ty a > BE 


HARA ^ 此 也 。 且 《 禽 艾 ) 之 道 之 日 : SBE) > REWER © J 


则 此 言 鬼 神 之 所 和 党， 无 小 必 作 之 ; WTCC ELS) o PEK RZ o | 


而 为 鬼 者 。 今 有 子 先 其 


父 死 ， 弟 先 其 见 死者 人 疾 ， 意 办 使然， 然而 


天 下 之 陈 物 日 : [先生 者 先 死 。J 若 是 ， 则 移 死 者 非 父 则 母 ， 非 兄 


TG WAH, © SR i He ES 
其 父母 刀 兄 而 饮食 之 也 
所 为 酒 醴 雍 盛 之 财 耳 。 

宗族 ， 外 者 乡里 ， 丝 得 
BRA > BORISA E 


55. 


56. 
57. 


In the translation, I have followed 
376-377. 


盛 ， 以 敬 慎 祭祀 ， 若 使 鬼神 请 ” 有， 是 得 
| 学 非 厚 利 哉 ? 若 使 鬼神 请 亡 ， 是 力 费 其 
EXT > JERHEZ ISSN SEZ Uo AF 
如 具 饮 食 之 。 趴 使 鬼神 请 亡 ， 此 猫 可 以 合 


a] 


WYJ’s text 一 “ 生 捕 名 虎 ” 一 see his note 207, pp. 


As elsewhere, 忠 is read as 中 in the sense of 符合 . 
In this and the following section 请 in the several instances of its use is read as 诚 . 
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ennobled as the Son of Heaven and enriched with all under 
Heaven, and had men of courage and strength such as Fei Zhong 
and Wu Lai who could seize a live rhinoceros or tiger, or kill a 
man with one finger, and had a people numbered in the many 
millions so they filled the lowlands and the hills, was nevertheless 
not able to ward of the punishment of the ghosts and spirits. This 
is why I say that the punishments of the ghosts and spirits are such 
that it is impossible [to avoid them], whether rich and noble and 
[having a populace that is] numerous and strong, or with brave and 
powerful forces, or with strong shields and sharp weapons. 
Moreover, the words of the Qin Ai say: ‘One can attain [Heaven's] 
blessing no matter how lowly. One's lineage can be wiped out no 
matter how great." This, then, says that whoever the ghosts and 
spirits are going to reward, no matter how lowly, they will 
certainly reward him [and conversely], whoever the ghosts and 
spirits are going to punish, no matter how great, they will certainly 
punish him." 


Nowadays, those who hold that there are no ghosts say: "Is it not 
so [that such things] do not accord with benefiting parents and are 
harmful to being filial?" Master Mo Zi said: "The ghosts of 
ancient and modern times are the same. There are the ghosts of 
Heaven, there are the ghosts and spirits of the mountains and 
rivers, and there are also the ghosts of people who have died. Now 
there are instances of sons dying before their fathers, and of 
younger brothers dying before older brothers. Although this may 
be so, nevertheless there is a common saying in the world — 
"Those who are born first die first’. Thus the first to die, if it is not 
the father, then it is the mother; if it is not the older brother, then 
it is the older sister. Now if we make pure the wine and millet in 
order to carry out the sacrifices with reverence and circumspection 
assuming ghosts and spirits genuinely exist, this provides father 
and mother, older sisters and brothers and younger brothers with 
drink and food, so how is it not a substantial benefit? If, however, 


xv. Most modern Chinese commentators take AX to be a writing (book or chapter) — see, 
for example, WYJ, LYS, Z&Q. Some (e.g. LSL) take it to be a person, as do the two 
English translators (YPM, BW). 
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3120 SHURA: RUBUS ERA ^ ALLAN? ECP 
ZB o HEISE CUIU RS SE BEE RESP. ? 其 所 得 者 臣 将 何 
R? |/KEMBECH > 内 逆 民 人 孝子 之 行 ， 而 为 上 士 於 天 下 ， 
此 非 所 以 为 上 士 之 道 也 。 是 故 子 墨 子 日 : SAREE JE 
注 之 污 罕 而 认 之 也 ， 上 以 交 鬼 之 福 ， 下 以 合欢 聚 浴 ， 取 杀 乎 乡 
里 。 若 神 有 ， 则 是 得 吾 父 母 弟 兄 而 食 之 也 。 则 此 党 非 天 下 利 事 也 


me ! | 


vi 


31.21 JÉBCFA TH: [今天 下 之 王公 大 人 士 君 子 ， 中 实 将 欲求 归 天 下 


之 利 ， 除 天 下 之 害 ， 当 若 鬼 神 


道 也 。j 


58. By general consent, 共 is read as 供 . 


之 有 也 ,和 将 不 可 不 尊 明 也 > BEREIT 
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ghosts and spirits do not really exist, this might seem like a waste 
of the materials used for the wine and millet. But, on the matter of 
wastage, it is not that we just pour these materials into ditches and 
drains and throw them away. Within, the family members and 
without, [the people] of the district and village, all get what is 
provided and drink and eat it, so, although ghosts and spirits may 
not truly exist, this still means that large numbers can meet 
together for enjoyment and this fosters a closeness [among the 
people] of district and village." 


Nowadays, those who hold that there are no ghosts say: “As for 
ghosts and spirits, they basically do not exist. This is why we do 
not provide the materials for the wine and millet and the sacrificial 
victims. Now it is not that we are parsimonious with respect to the 
materials for the wine and millet, and the sacrificial victims. It is 
rather a matter of asking what we will achieve.” But, above, this 
runs counter to the writings of the sage kings, and, within, it runs 
counter to conduct of filial sons among the people. And, as far as 
being a superior officer of the world is concerned, this is not the 
way to be such a superior officer. This is why Master Mo Zi said: 
“Now when I carry out a sacrifice it is not that I am pouring [the 
material] directly into ditch or drain and throwing it away. I am 
effecting an exchange for the blessings of the ghosts above, and I 
am bringing about a joyous meeting and fostering a closeness 
[among the people of] district and village below. And, if spirits do 
exist, then I am providing food for my parents and siblings. How, 
then, is this not a beneficial matter for the world?” 


This is the reason why Master Mo Zi said: “Nowadays, if kings, 
dukes, great officers, officers and gentlemen of the world truly 
wish in their hearts to seek to promote the benefits of the world 
and eliminate its harms, they ought to accept the existence of 
ghosts and spirits and cannot help but honour them as all-seeing. 
It is the Way of the sage kings.” 


xvi. I have recast the preceding two sentences so they are not in the form of direct questions 


despite the final particles in each case. Also J74 is read simply as 4, && is taken as 3$ 
$$ (Z&Q), and Ei is emended to H. (SYR). 
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32: 非 乐 上 


32.1 FETARE: [仁之 事 者 '， 必 务求 办 天 下 之 利 ， 除 天 下 之 害 ， 将 
以 为 法 乎 天 下 。 利 人 乎 ， 即 为 ; 不 利 人 平 ， 即 止 。 且 夫 仁者 之 为 
天 下 度 也 ， 非 为 其 目 之 所 美 ， 耳 之 所 乐 ， 口 之 所 甘 ， 身 体 之 所 
安 ,以 此 瞩 奢 民 衣 食 之 财 ,仁者 弗 为 也 。] 


32.2 ”是 故 子 浴 子 之 所 以 非 乐 者 o JEUK HDR SUE EAE ZO ， 
以 为 不 乐 也 ; 非 以 刻 鱼 华 文章 之 色 ， 以 为 不 美 也 ; JEDUBIZS RAE 
Zk > BUT BU SEDER 之 居 ， 以 为 不 安 也 。 趴 
身 知 其 安 也 ， 口 知 其 甘 也 ， 目 知 其 美 也 ， 耳 知 其 乐 也 ， 然 上 考 之 
RPE SH > PEZAP RR ZA o AMP BLE: [为 乐 非 
也 。] 


32.3 [4 EAKAo BERE 造 为 乐器 ， 以 为 事 平 国家 ， 非 直接 流水 折 壤 


1. Following SYR,“ 仁 之 事 者 ”is emended to“ 仁 者 之 事 ”. WYJ, following CYX, adds 人 
after 仁 . 
2. On the basis of the GERY - FARE), “TIRE”, WYZ equates 和 with 深 and 野 with 


3. Itis generally agreed that 内 无 should be read as HEH} and, in fact, has no meaning 一 
see, for example, LYS. 
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32.1 


32.2 


32.3 


32: Condemning Music I 


Master Mo Zi spoke, saying: “The business of the benevolent 
[man] must be to seek diligently to promote what benefits the 
world and eliminate what harms it so he will be a model for the 
world. If he is benefiting people, then he acts. If he is not 
benefiting people, then he stops. Furthermore, those who are 
benevolent, in making their plans for the world, do not make what 
is beautiful to their eyes, or pleasing to their ears, or sweet to their 
mouths, or of comfort to their bodies. They take these things as 
depriving the people of materials for food and clothing and so the 
benevolent do not make them.” 


For this reason, Master Mo Zi’s condemnation of music is not 
because he thinks the sounds of the struck bell and the beaten 
drum, of lutes and pipes, are not pleasing. It is not because he 
thinks the colours of inlays and patterns are not beautiful. It is not 
because he thinks the flavours of the broiled meats of grass- and 
grain-fed animals are not sweet.' It is not because he thinks 
dwellings with high towers, large pavilions and secluded 
courtyards are not comfortable. Although the body knows their 
comforts, the mouth their sweetness, the eyes their beauty and the 
ears their music, nevertheless, when we examine these things in 
terms of the high, they do not accord with the business of the sage 
kings, and when we evaluate them in terms of the low, they do not 
accord with the benefit of the ten thousand people. This is why 
Master Mo Zi said: “Making music is to be condemned.” 


“Nowadays, kings, dukes and great officers make musical 
instruments, taking it to be the business of the state. But this is not 
a simple matter like collecting water or digging earth. They will 


i. The “grass- and grain-fed animals" are cattle and sheep in the first case; pigs and dogs 
in the second. 


308 


324 


32.5 


i 


A 


意 舍 此 。 今 有 大 国 即 攻 小 
x TRES > AWUR > ELIA RS 


旧 而 为 之 也 %， 
EZR o 
日 : Po ? 
看 ， 小 人 休 划 
者 ， 何 也 ?以 其 反 中 
我 弗 敢 非 也 。 然 


将 必 
64 


FH 乎 万 民 


ye EO EI 
H 


ES 


之 水 ,车 


B: 饥 者 不 得 食 ， 


食 之 财 将 安 可 和 


UH Has o Jike 
民 之 利 也 。 然 则 乐器 反 中 
Rust HI AERE CE T IAE 


c 


o SRBN 25 Z3 ZTE E - 


寒 者 不 得 衣 ， 21 
HIETE, 


H 


RS ` 
TRB BRS > JANE > BEDAE ， 
JZ o ETARE 
BR HH W I > 不 敢 以 及 感 恨 
民 之 利 亦 若 此 ， 即 
EE > BIRI EE 


息 ， 三 


pun 一 一 


We oF 


琴瑟 AK 


Mozi 


RZ 


Wen gy ^ 


撞 


Ul 
E 


、 击 鸣 鼓 、 弹 琴瑟 


` WEE T E 


WK 


S ? a is i 


LYS. For a detailed discussion of the issues see WYJ, note 9, pp. 384—385. 


text to this position. 


Following WYZ, 然 即 is read as ZAHIJ. 


I have followed WNS, whose note reads: “EAH E SE] o " 
WYJ transfers the 22 characters of what is the final sentence of the section in the above 


笔 而 扬 干 


BR] ARABI RDA > GREGG > MAAR 
(BI. ,不 可 禁止 也 。 然 即 当 为 之 
FR FOR ZBL UE 


There are several issues with the characters in this clause. The version given follows 
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32.5 


certainly have to levy heavy taxes from the ten thousand people to 
make the sounds of the struck bell and the beaten drum, of lutes 
and pipes. In ancient times, the sage kings also levied heavy taxes 
from the ten thousand people to make boats and carts. And when 
they were completed, they asked [themselves]: ‘Where will we 
use these things?’" ‘The boats we will use on water and the carts 
on land,’ they said, ‘so gentlemen can rest their feet and ordinary 
men can rest their shoulders and backs.’ Therefore, the ten 
thousand people brought forth their goods and presented them, 
and dared not resent this. Why? Because in return these things 
were in accord with the benefits of the people. In this case, then, 
if musical instruments gave in return something to accord with the 
benefits of the people like this, then I would not dare condemn 
them. That is to say, if there was some proper use for musical 
instruments like that of the sage kings’ use of boats and carts, then 
I would not dare condemn them.” 


“The people have three hardships: to be hungry and not find food; 
to be cold and not find clothing; to be weary and not find rest. 
These three things are great hardships for the people. If this is so, 
then suppose we strike the great bells, beat the sounding drums, 
strum lutes, blow pipes, and brandish shields and battle-axes. Will 
this enable the people to find the materials for food and clothing? 
I certainly don’t think this will ever be so.” 


“But let us put this aside for the moment." Nowadays, there are 
large states attacking small states. There are large families striking 
at small families. The strong plunder the weak. The many 
tyrannise the few. The cunning deceive the foolish. The noble are 
arrogant towards the lowly. And robbery, disorder, theft and 
plunder all arise and cannot be stopped. If this is so, then suppose 
we strike the great bells, beat the sounding drums, strum lutes, 
blow pipes, and brandish shields and battle-axes. Will this enable 


ii. Previous English translators (YPM, BW) put this question in the mouths of “the people", 
but this is not how it is understood by Chinese commentators. In the question, #f is taken 
as 所 (see WYZ and also WYJ’s detailed note). 

iii. The translation of this initial brief sentence depends on YY’s reading of 意 as 抑 (as in 
similar structures elsewhere). 
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可 得 而 治 与 ? 即 我 (以 为 )* RR o ETETA: EE 
ERFAR > DAA ASH» NGG > BEDE + EAE SB > WORK RS 
利 ， 除 天 下 之 害 而 无 补 也 。| 是 故 子 墨 子 日 : [为 乐 非 也 。| 


32.6 SEASKA > ENE ie | SHO EN? 也 ， 弗 


EL 


BEM SR 735s ke 2 ETP LA. o HET EBD a E 
HEY X UU H HRH ， eae ， 声 不 和 调 ， 明 不 转 
bU oo EUER E RRE EZR o BIZE > HZA 
; 眉 之 转 朴 。 使 丈夫 为 之 ， 订 丈夫 耕 稼 树 厚 之 时 SAB As 
之 ， 床 嫂 人 纺 绩 织 纤 之 事 。 今 王公 大 人 唯 考 为 乐 ^ 脐 奢 民 衣 食 之 
财 ， 以 撒 乐 如 此 多 也 。 是 故 子 墨 子 日 : [为 乐 非 也 。] 


本 


E 


l 
| SW 


32.7 SK S Y nex » BER AERE VRE AR > 大 人 铺 然 5 EXE TS 


Z > HEAT SAAS ES i? 其 说 将 必 与 贱 人 不 与 君子 ”。 与 君子 匠 之 ， 
BETHA; RRAZ > RA ZH 9 S CEXDKOAESEZS 
GER CRA o DNS tho AK PARA: IS 
RIE o | 


ESM 


y 


Pd 
i 


N 


Added following WYJ. 
On "f£ fà" SYR has: “gia (EW ZH o" 


. Following WNS, 7 is read as fft. 


“ 明 不 转 朴 "and later JB ZZ 38D" are taken to indicate tonal changes related to how the 
bell is struck based on YY's generally accepted proposal that both 明 and JE be read as 
$, and fh as fh in the sense of #. 


. JL is read for 当 (WNS). 


铺 然 is taken as HAYA 一 see, for example, LYS. 


. In the translation, I have followed SYR’s reworking of this sentence from "Hopp BL 


RE AS EUH T^" to “SELDEN ERE A uh SE T^". See also WYJ's detailed note 46, 
p. 389. 
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32.7 


good order to be imposed on the disorder of the world? I certainly 
don’t think so.” This is why Master Mo Zi said: “As before, 
imposing heavy taxes on the ten thousand people in order to 
make the sounds of the great bell, the sounding drum, lutes and 
pipes won’t help in seeking to promote the world’s benefits and 
eliminate the world’s harms.” This is why Master Mo Zi said: 
“Making music is to be condemned.” 


Nowadays, kings, dukes and great officers, when they sit up in 
their high towers and large pavilions and look at them, the bells 
just seem like upturned tripods (ding). If no-one strikes them, how 
will they get any music from them? Clearly their pleasure requires 
someone to strike them. But for striking [the bells] they will 
certainly not use those who are old or young. In the case of the old 
and young, their ears and eyes are not sharp and keen, and their 
arms and legs are not quick and strong, so the sounds are not 
harmonious and the tones do not change appropriately. They will 
undoubtedly use those in their prime because their ears and eyes 
are sharp and keen and their arms and legs are quick and strong, so 
the sounds will be harmonious and the tones will change 
appropriately. If they use men to do this, it will interfere with their 
time for sowing grain and planting trees. If they use women to do 
this, it will interfere with their work of spinning and weaving. So 
now if kings, dukes and great officers make music, their depleting 
and depriving the people of materials for clothing and food in 
order to make music will, in this way, be very great. This is why 
Master Mo Zi said: “Making music is to be condemned.” 


Now if the great bell, the sounding drum, lutes and pipes are 
already prepared and a great officer reverentially plays music and 
listens to it alone, what pleasure will he get from this? If his 
enjoyment is not with lowly men then it must be with gentlemen. 
But if he listens to [music] with gentlemen, that prevents them 
from attending to administration. And if he listens to [music] with 
lowly men, that prevents them from carrying out their work. So 
now, if kings, dukes and great officers make music, their depleting 
and depriving the people of materials for clothing and food in 
order to make music will, in this way, be very great. This is why 
Master Mo Zi said: “Making music is to be condemned.” 


312 Mozi 


328 HATER ASE > BOR Rte RIO KR 
美 ， 面 目 颜色 ， 不 足 视 也 ; KARAS > SRE MR? > PEE 
E o ELISA > PDH > 此 掌 " 不 从 事 乎 衣食 之 财 ， 而 掌 
食 平 人 者 也 。 是 故 子 墨 子 日 : [ 今 王 公 大 人 唯 好 为 乐 ， 鹿 春 民 衣 
食 之 财 ， 以 撒 乐 如 此 多 也 j|。 是 故 子 墨 子 日 : [声乐 非 也 。j 


329 ^ XAIWFLEBURIE- TRU o HU RERE SZ ERE E 
Eo Amo KREPEAK HARREI 63788 > ALK 
Py PRES © HCE LSE AN BEATS > WEDS AN BURA ^ AC ZTE 
HR o BUE A > RECHUJUE > WANE ATA 
强 正治， 即 刑 政 乱 ; EA AN aR ESE > BI AN o GAR ZEA 
子 ， 以 看 言 不 然 ， 然 即 姑 和 党 数 天 下 分 事 ， 而 观 乐 之 害 。 王 公 大 人 
蚤 朝 受 退 ， 怕 狱 治政 ， 此 其 分 事 也 。 士 君子 竭 股 肪 之 力 ， 训 其 思 


15. WYJ omits these two characters so making the statement parallel to the preceding 
statement — see his note 53, p. 391. 

16. In both instances in this sentence, % is taken as #7 — see, for example, LYS. 

17. Following SYR, £E is read as 7f. 


EE 


18. Following SYR, Ei is read as fit. 
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In former times, Duke Kang of Qi took pleasure in the Wan dance, 
but the musicians and dancers were not permitted to wear coarse 
clothing, nor to eat poor quality food." He said that, if their food 
and drink were not excellent, their appearance and countenance 
would not be good enough to look at. And, if their clothes and 
garments were not excellent, their bodies and bearing would not 
be good enough to look at. So their food had to be millet and meat 
and their clothes had to be patterned and embroidered. Such 
people never themselves worked [to produce] the materials for 
clothing and food, but always relied on others for their food. It was 
for this reason that Master Mo Zi said: “So now, if kings, dukes 
and great officers make music, their depleting and depriving the 
people of materials for clothing and food in order to make music 
will, in this way, be very great.” This is why Master Mo Zi said: 
“Making music is to be condemned.” 


Now mankind is fundamentally different from birds and beasts 
such as the tailed deer, flying birds and small insects, insofar as 
birds and beasts like the tailed deer, flying birds and small insects 
rely on their feathers and fur as clothes and coverings, on their 
hooves and claws as trousers and shoes, and on water and grass as 
their drink and food. This is why, even if the males do not sow 
grains or plant trees, and the females do not spin or weave, the 
materials for clothing and food are assuredly already provided. 
Now the difference between people and these [creatures] is that 
people rely on their strength to live. And if they don’t rely on their 
strength, they don’t live. If gentlemen are not diligent in the 
conduct of government, then the administration falls into disorder. 
If lowly people are not diligent in doing their work, then the 
materials for use will be insufficient. Nowadays, officers and 
gentlemen of the world take my words to be wrong, so let us then 
enumerate for a moment the various duties in the world and look 
at how music harms them. Kings, dukes and great officers go to 
court early and retire late. They decide lawsuits and bring order to 


iv. There is some uncertainty about the initial part of this section. There is, however, wide 
acceptance of the proposals of YY and SSX which are considered in detail by WYJ. The 
translation closely follows LYS’s version which incorporates these proposals. 
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ELE > ARES > MCSE ^ LK BRR Fl ^ MEA ANS 
Ji > UEP SICUL o FRR REE A > HAREE > ERIE H 
F o i URAC DERE > ZA TAR ES AAA TY > 此 其 
分 事 也 。 


32.10 SHEER EA?K ARERR > BL ARES SR > TERE 
BC > EMCI A ALMA ER o SEER OE RZ > B 
ANAM KZ > BREEZY > AA EUR > Shiba > Ly 
Mk RAZA ^ WHA BUA EASAN ERE o SEEP 
RRM > BIPRASBESE LEA o BERRIES >» ZRD E 
HERE o SMEDE FRA TR > BIN RE BLA > 
DRAE ^ AG WEARS N > ECB Ao A : 就 为 大 人 
之 匠 治 而 废 国 家 之 从 事 P7 to ETETE: [为 乐 非 
也 。] 


ESET BS ， 


\ 


3241 ”何以 知 其 然 也 ?日 先王 之 书 ，, 汤 之 官 刑 有 之 日 : 


19. See 37.8 (note 81,p.346) below for the textual and interpretative issues in this statement. 
20. There is general acceptance of YY’s reworking of this sentence from “AAKA ZI 
治 而 废 国家 之 从 事 ? ”to "ALZA BE A 8i ^ RAZ (ER oT 
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32.10 


32.11 


government. This is their allotted task. Officers and gentlemen 
exhaust the strength of their limbs, and use to the full the 
capacities of their minds in bringing order to government offices 
within, and receive the benefits of the taxes on passes and market 
places, mountains and forests, and marshes and bridges without, 
so as to fill the public granaries and treasuries. This is their allotted 
task. Farmers go out early and come back late, sowing grains and 
planting trees, and collecting large amounts of pulses and grains. 
This is their allotted task. Women rise early and go to bed late, 
spinning and weaving to produce large amounts of hemp, silk 
and other cloth, and weaving cotton and silk. This is their allotted 
task. 


If, as things are now, kings, dukes and great officers delight in 
music and listen to it, then they certainly will not be able to come 
to court early and retire late, resolve lawsuits and bring order to 
government. As a result, the state will be in disorder and the altars 
of soil and grain will be in danger. If, as things are now, officers 
and gentlemen delight in music and listen to it, then they certainly 
will not be able to exhaust the strength of their limbs and use the 
capacities of their minds to the full in bringing order to 
government offices within, and receiving the benefits of the taxes 
on passes and market places, mountains and forests, and marshes 
and bridges without, so as to fill the public granaries and the 
treasuries. As a result, the public granaries and the treasuries will 
not be full. If, as things are now, farmers delight in music and 
listen to it, then they certainly will not be able to go out early and 
come back late, sowing grains and planting trees, and collecting 
large amounts of pulses and grains. As a result, pulses and grains 
will not be enough. If, as things are now, women delight in music 
and listen to it, then they certainly will not be able to rise early and 
go to bed late, spinning and weaving to produce large amounts of 
hemp, silk and other cloth, and weaving cotton and silk. As a 
result, the production of cotton and silk will not flourish. What is 
it that destroys the great officer's attention to government and the 
lowly person's attention to work? I say it is music. This is why 
Master Mo Zi said: “Making music is to be condemned.” 


How do we know this to be so? I say it is through the writings of 
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AB AER, ^ HWAT EKOE o AU o WAER 917! A 
日 : MRF! 舞伴 伴 ， 黄 言 孔 章 ， 上 帝 弗 常 ， 九 有 以 亡 ， 上 帝 不 
MEL EZAR > HAURE o 17 察 九 有 之 所 以 亡者 ， 徒 从 饰 乐 
E o AEDE : TACT at RES > ERAR RSA > 
WATE MATE BERR MTA KHIR o 1” iE 
者 天 鬼 弗 戒 ， 下 者 万 民 弗 利 。 


T 


Zi 


I 


子 日 : [今天 下 士 君子 ， 请 将 欲求 归 天 下 之 利 ， 除 天 下 
之 害 ， 当 在 乐 之 为 物 ， 将 不 可 不 禁 而 止 也 。j 


非 乐 中 : 天 


FET: 天 


21. 


22. 


23. 


There are several issues with this apparent quotation: (1) What is its source? Of the first 
nine characters, seven appear in the Documents (E - Fill). There is, however, no 
chapter with the title (Jf). Chinese commentators refer to the Zuo Zhuan for the 6th 
year of Duke Zhao 昭公 and a letter from Shu Xiang 叔 向 to Zi Chan T (WYJ, note 
77, p. 394). (ii) According to BY, fij should be read as Z&. He quotes the LOC) as 
follows: “4# > Wia UL." (iii) SYR takes 否 as 7. (iv) No one can make any sense of 
“ 似 二 伯 黄 径 ”. Following Z&Q, I have omitted it. 

The issues with this quotation are as follows: (i) SYR's proposed emendation of “J3 È 
Fl” to “ZH”. (ii) In the first sentence of the quotation, although there is some 
resemblance to the Documents (#4 - till (see LCC, vol. 3, p. 198), there is a close 
correspondence to the Odes (EAE - $44), Mao #300 (LCC, vol. 4, pp. 625). Mao 
equates 洋洋 with 众多 . (iii) In the second sentence, following SYR and Z&Q, £i is read 
as H, fL is taken as + or íR, and 章 is understood as 显明 .(iv) The remaining five lines 
appear in closely similar form to what Legge has as an appendix to the Great Oath (see 
LCC, vol. 3, p. 299). In these lines, # is read as £i (WYZ), 九 有 is taken as 九州 
following Mao’s note to a similar line in the Odes #303 (LCC, vol. 4, p. 636), and the 
unknown character in the penultimate line is taken as 9t. 

The issues with this apparent quotation are: (i) Wu Guan 武 观 is taken as the title of a 
no longer extant writing. The predominant view is that 武 观 is 五 观 a son of AK, the 
second emperor of the Xia dynasty — see WYJ, note 92, pp. 396—397. (ii) In the first 
sentence, HJJ is taken as ALF, i.e. 五 观 (Z&Q). Gii) SYR’s reworking of the third 
sentence is followed — i.e. to fff 4848 > SE CE) BLT” — see also the Odes GST 
经 . JES) Mao #274, LCC, vol. 4, p. 579. (iv) In the fifth sentence, Z&Q's version is 
followed, this including SYR's taking of 渝 as ffi. (v) In the seventh sentence, 章 is taken 
as 显 by general consent and 大 as 天 (see Z&Q). (vi) In the final sentence, 5X is taken 
法 式 . 
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the former kings. Tang's Official Punishments has this to say: 
"Frequent dancing in a dwelling is spoken of as witchcraft. In the 
case of a gentleman, the penalty is two rolls of silk. In the case of 
a petty man, this is doubled." The Great Oath says: “Ah, alas! 
How much dancing there is. How many sounds, clear and sharp. 
The Supreme Lord does not honour him. The Nine Regions will be 
lost. The Supreme Lord is displeased and will send down on him 
a hundred calamities. His household will certainly be damaged 
and destroyed." If we examine the reason for the loss of the Nine 
Regions, it is nothing other than elaborate music. In the Wu Guan 
it says: “Qi’s son (Wu Guan) gave himself to excess and 
dissipation. He ate and drank in the open fields. Jiang-jiang 
huang-huang the pipes and chimes sounded in harmony. He gave 
himself up to wine. The whole day he feasted and wandered. 
There were the ordered movements of the Wan dance and the 
sounds rose to Heaven. But Heaven took this as being a 
transgression of the rule." Thus, above, it transgressed the rule of 
Heaven and the ghosts, and, below, it brought no benefit to the ten 
thousand people. 


This is why Master Mo Zi said: “Nowadays, if the world's officers 
and gentlemen genuinely wish to seek to promote what benefits 
the world and eliminate what harms it, then, in regard to such a 
thing as music, they cannot but prohibit and prevent it.” 


33: Condemning Music II: Lost 


34: Condemning Music III: Lost 


32. Condemning Music I 317 


32.12 


the former kings. Tang's Official Punishments has this to say: 
"Frequent dancing in a dwelling is spoken of as witchcraft. In the 
case of a gentleman, the penalty is two rolls of silk. In the case of 
a petty man, this is doubled." The Great Oath says: “Ah, alas! 
How much dancing there is. How many sounds, clear and sharp. 
The Supreme Lord does not honour him. The Nine Regions will be 
lost. The Supreme Lord is displeased and will send down on him 
a hundred calamities. His household will certainly be damaged 
and destroyed." If we examine the reason for the loss of the Nine 
Regions, it is nothing other than elaborate music. In the Wu Guan 
it says: “Qi’s son (Wu Guan) gave himself to excess and 
dissipation. He ate and drank in the open fields. Jiang-jiang 
huang-huang the pipes and chimes sounded in harmony. He gave 
himself up to wine. The whole day he feasted and wandered. 
There were the ordered movements of the Wan dance and the 
sounds rose to Heaven. But Heaven took this as being a 
transgression of the rule." Thus, above, it transgressed the rule of 
Heaven and the ghosts, and, below, it brought no benefit to the ten 
thousand people. 


This is why Master Mo Zi said: “Nowadays, if the world's officers 
and gentlemen genuinely wish to seek to promote what benefits 
the world and eliminate what harms it, then, in regard to such a 
thing as music, they cannot but prohibit and prevent it.” 


33: Condemning Music II: Lost 


34: Condemning Music III: Lost 
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351 | 子 墨 子 言 日 : [ 古 ! 者 王公 大 人 ， 为 政 国家 者 ， 皆 欲 国家 之 富 A 
民 之 众 ， 刑 政之 治 。 然 而 不 得 富 而 得 仿 ， 不 得 众 而 得 寒 ， 不 得 治 
而 得 乱 ， 则 是 本 失 其 所 欲 ， 得 其 所 恶 ， 是 故 何 也 ? | 


35.2 


子 墨 子 言 日 : WHRE EARNER - WAMRZAA > If 
UU > RU > RH» MAUR MANA MEL 
AL > AEUR MEUR > de? ESTAR ?4 以 上 说 王公 大 
人 ， 下 以 阻 百姓 之 从 事 ， 故 扫 有 命 者 不 仁 。; 故 当 扫 有 命 者 之 
言 ;不 可 不 明 状 。] 


353 ”然则 明 辨 此 之 说 将 奈何 哉 ? 子 黑子 言 日 : Phos > un 
壁 猫 运 钓 之 上 而 立 朝 夕 者 也 ， 是非 利害 之 辨 ; 不 可 得 而 明知 也 。 
故 言 必 有 三 表 。j 何 为 三 表 ? 子 墨 子 言 日 : [有 本 之 者 ， 有 原 之 


1. English translators (YPM, BW, PJD read ty as 4, as does AF who has a note to this 
effect. Recent Chinese editions that provide a modern language paraphrase all retain Pr 
(LYS, LSL, MBJ, MZQY/Z&Q). 

2. WYZ has suggested that there is some missing text after 命 whereas LYS considers ij 
to be superfluous here. WYJ, who leaves the text as it is, writes:“ 言 凡事 有 命 ” and this 
is the reading I have followed. 

3. The first two parts of this statement are difficult to understand as they are. Commentators 
who accept them read 说 as 游说 and $H as BH in the sense of BHIK following BY. WYJ 
proposes the following emended and expanded text which is what I have followed in the 
translation: * E DA SÉE AKA > EKA ZEA » PEAUX FERE > SHAKES (Een 
— see his detailed note 3, p. 404. 

4. As elsewhere, f& is taken as 标准 or 准则 — see, for example, Z&Q. 
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35.1 


35.2 


35.3 


35: Against Fate I 


Master Mo Zi spoke, saying: “In ancient times, kings, dukes and 
great officers, in governing a state, all wished that state to be rich, 
its people numerous, and its administration well ordered. 
However, when they did not get prosperity but poverty instead, 
when they did not get many people but few instead, when they did 
not get order but disorder instead, this was fundamentally to lose 
what it was they desired and get what it was they abhorred. What 
was the cause of this?” 


Master Mo Zi spoke, saying: “Those who believe in Fate are 
mixed in with the population in large numbers. And they say: ‘If 
Fate decrees wealth, then there is wealth. If Fate decrees poverty, 
then there is poverty. If Fate decrees many people, then there are 
many people. If Fate decrees few people, then there are few 
people. If Fate decrees order, then there is order. If Fate decrees 
disorder, then there is disorder. If Fate decrees longevity, then 
there is longevity. If Fate decrees an early death, then there is an 
early death. Fate is everywhere, and although one might be strong 
and unyielding, of what benefit is that?’ Above, these theories 
affect kings, dukes and great officers, causing them to neglect 
their administration. Below, these theories affect the common 
people and hinder the conduct of their affairs. Thus, those who 
believe in Fate are not benevolent. Therefore, it is appropriate that 
the words of those who believe in Fate cannot be otherwise than 
clearly distinguished.” 


If this is the case, then how does one clearly distinguish these 
theories? Master Mo Zi spoke, saying: “You must establish 
standards. To speak without standards is like using the upper part of 
a potter’s revolving wheel to determine the direction of the sunrise 
and sunset. The distinction between right and wrong, between benefit 
and harm cannot be achieved and clearly known. Therefore, theories 
must have three criteria.” What are the three criteria? 
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者 ， 有 用 之 者 。 於 何 本 之 ? 


下 原 察 百姓 耳目 之 实 。 於 何 用 之 ? BE. EUR 


LAS ZT EE 


姓 人 民 之 利 。 此 所 为 言 有 三 表 也 。] 
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lic 观 其 中 国家 百 
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何 原 之 ? 


354 [然而 今天 下 之 士 君 子 ;或 以 命 为 有 。 著 党 尚 观 於 里 干 之 事 ?上 古 
SELMA > BMS ZEL 武王 受 而 治之 。 此 志 未 


E RANT > EIER > 


谓 有 命 哉 ! | 


HIR PAL; 在 於 汤 武 ， 则 天 下 治 。 党 可 


35.5 [ISR RZLAT > RUMAH BEM BUIMCEZ dt o 先 
aes 所 以 出 国家 ， AMG ETE > aR RUE ITE. 


, 亦 党 有 


: 『 福 不 可 请 ， 而 神 不 可 讲 ”， 敬 无 益 ， 暴 无 伤 | 者 乎 ? PWR 
anne > 刑 也 。 先 王 之 刑 亦 党 有 目 : RAAT A > HDI TIR > 
敬 无 益 ， 暴 无 伤 1 者 


『 福 不 可 请 ， 神 不 可 齐 ， 


EZEME jH: 
F? JEHTETA 


5. There is general acceptance of WYZ's reading of Jf as 发 . 

6. In ipae. this sentence I have followed LSL's readings which are as follows: z as 
fa; 当 as jal; 尚 as 上 ; 3 as 事例 . 

7. Most. commentators refer to the IAJE - fmt) which has: ‘ 

8. i is taken as # in the sense of 避免 . 

9. In this sentence, 当 is taken as 尚 (SYR) and 4 as zi$ (BY). 


乎 ?所 以 整 设 师 旅 ， 进退 师 徒 者 ， 


HB, « HG 


DES EE RAE 
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日 : [ 吾 当 未 路 数 ”, NZ BAT 


法 也 。* 


计数 > 
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35.4 


35.5 


Master Mo Zi spoke, saying: “There is the foundation; there is the 
source; there is the application. In what is the foundation? The 
foundation is in the actions of the ancient sage kings above. In 
what is the source? The source is in the truth of the evidence of the 
eyes and ears of the common people below. In what is the 
application? It emanates from government policy and is seen in 
the benefit to the ordinary people of the state. These are what are 
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termed the ‘three criteria’. 


“Nevertheless, among officers and gentlemen of the world at the 
present time, there are some who take there to be Fate. How can 
they not look to the past and consider the examples of the sage 
kings? In ancient times, the disorder of Jie was inherited by Tang 
who brought order to it. The disorder of Zhou was inherited by 
King Wu who brought order to it. The world never changed and 
the people never changed, but under Jie and Zhou the world was 
in disorder, whereas under Tang and Wu the world was well 
ordered. How can they say there is Fate?” 


“Nevertheless, among the world’s officers and gentlemen at the 
present time, there are some who take there to be Fate. How can 
they not look to the past and consider the writings of former kings? 
The writings of former kings which came from the state and were 
promulgated to the common people were the ‘Laws’. Among the 
‘Laws’ of the former kings were there ever those that said: ‘Good 
fortune cannot be requested, bad fortune cannot be prevented. 
Being respectful is not beneficial, being evil is not harmful?’ The 
means whereby lawsuits were heard and crimes were restrained 
were the ‘Punishments’. Among the ‘Punishments’ of the former 
kings were there ever those that said: ‘Good fortune cannot be 
requested, bad fortune cannot be prevented. Being respectful is 
not beneficial, being evil is not harmful’? The means whereby 
armies were kept in order and deployed, and troops ordered to 
advance or retreat were the ‘Declarations’. Among the 
‘Declarations’ of the former kings were there ever those that said: 
‘Good fortune cannot be requested, bad fortune cannot be 
prevented. Being respectful is not beneficial, being evil is not 
harmful?" This is why Master Mo Zi spoke, saying: “This still 
does not bring me to the end of the matter. The excellent writings 
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大 方 " 论 数 ,而 五 " dedo © EDR! RUA AZ E ARS 
得 ， 不 亦 可 错 乎 ? 今 用 执 有 命 者 之 言 ， 是 覆 天 下 之 义 。 覆 天 下 
之 义 者 ， 是 立 命 者 也 ， 百 姓 之 广 ” 也 。 说 百姓 之 广 者 ， 是 沽 天 下 
之 人 也 。] 


35.6 然则 所 为 欲 闵 [人 ) 在 上 者 > 何 也 ? “日 : [ 义 人 在 上 ， 天 下 必 治 ， 


上 帝 山 川 鬼神 O VARES 万 民 被 其 大 利 。| 何 以 知之 ? 子 墨 子 
日 : [ 古 者 渴 封 认 毫 "”， 绝 长 盘 短 ， 方 地 百 里 ， 与 其 百姓 兼 相 爱 ， 
交 相 利 ， 移 只 则 分 。 率 其 百姓 ， 以 上 尊 天 事 鬼 ， 是 以 天 鬼 富 之 ， 
MRAZ > FURS > BZ RRA MERE > Bee 
fc HR CE BUR ARRE” TTIW EA EH 
Z o ZIR NP o FED A > 带 者 良 其 德 。 关 文王 者 ， 
ete EZ. o AE AN YARRA > TMs 『 奈 何平 使 文王 
ZARR BUGA O ME 党 不 亦 猫 文王 之 民 也 哉 。J 是 以 天 
REZ RMS AUS > BH RRA TEX 


vi 


10. 
11. 


12. 
13. 
14. 
15. 
16. 
17. 


18. 
19. 


20. 


21. 


大 方 is generally accepted as 大 略 . 

There is general acceptance of BY's emendation of 五 to 三 ,the three being the "Laws" 
58K, the “Punishments” Jf] and the “Declarations” &. 

MEH: is taken as EH: — see, for example, LYS. 

Read as 1É in the sense of 15 E. 

Read as Ẹ¥ in the sense of & following YY. 

In this sentence, 44 is read as 谓 (Z&Q) and 人 is added after 3& (SYR). 

Read as 宗主 following SYR. LYS has:“ 古 代 承 祖先 祭祀 的 叫做 干 主 ， 亦 称 宗 主 ” 一 
see his note 3, p. 256. 

Z& was a place in what is now Henan. When Tang established the Shang dynasty 
following the fall of the Xia, this was the site of the capital. 

BY has the following note:“ 言 财 多 则 分 也 。 移 ， MAF o” 

HIJ should either be omitted (WYZ) or the characters 移 and 分 added to parallel the 
previous statement (LSL). 

Several commentators draw attention to Yang Liang’s 杨 售 note on a similar use of BÉ 
in the AJT » TH) (CR > MERA”) in equating it with #2 here — see, for 
example, WYJ’s note 37, pp. 408-409. 

In the translation I have followed Y Y's rearrangement — i.e. omit the first Æ and 利 
from the four characters given and then add the remaining “HJ Æ” to the following 
clause. 
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of the world are too numerous to be entirely considered, but, in 
general, they are the same as these three. Now, although we might 
look for arguments to support the idea of Fate, we certainly do not 
find them, so can we not also abandon [it]? Now the arguments of 
those who hold that there is Fate are used to overthrow 
righteousness in the world. To overthrow righteousness in the 
world is to establish Fate and this is to create distress for the 
ordinary people. Those who take delight in creating distress for 
the ordinary people are those who would destroy the world's 
people." 


In this case, then, why is there said to be the wish for righteous 
men above? I say: “If there are righteous men above, the world 
will certainly be well ordered. The Supreme Lord and the 
ghosts and spirits of the mountains and rivers will certainly have 
someone to preside over [the sacrifices], so the ten thousand 
people will receive their great benefits." How do we know 
this? 


Master Mo Zi said: “In ancient times, Tang was enfeoffed with Bo 
which, making allowance for its irregular boundaries, was one 
hundred /i square. He united his people in universal mutual love 
and in reciprocal mutual benefit, and when there was plenty it was 
distributed. He led his people to honour Heaven and serve the 
ghosts above. For this reason, Heaven and the ghosts made him 
rich, the feudal lords joined with him, the common people loved 
him, worthy officers returned to him, and, within his own 
generation, he became ruler of all under Heaven and leader of the 
feudal lords. In former times, King Wen was enfeoffed with Qi 
Zhou which, making allowance for its irregular boundaries, was 
one hundred /i square. He united his people in universal mutual 
love and in reciprocal mutual benefit. For this reason, those who 
were near were content with his government and those who were 
distant returned to his virtue. Those who heard of King Wen all 
rose up to hasten to him. Apart, that is, from those who were weak 
and exhausted and whose arms and legs were not up to it. They 
stayed where they were and asked in expectation: ‘Could not the 
domain of King Wen extend to us, for then how would we not also 
be King Wen's people?' This is why Heaven and the ghosts 
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下 ， 政 诸侯 。 乡 者 言 日 : PHATE KPO > Es 
神 ， 必 有 干 主 ， ARREK o JERA o] 


Tr 


357 — [MG ZEA S| RL CLL + LDL A JU AE REA 
BUR > AUT MEAR HARM BLAR e 
RARR MURAR > SSRI I» EAT BSE HTN 
MLZ PM ， HEEL PRMD» WAHL : 『 上 之 所 
党 , ANTAL ELEY ERE © EZAR MBL ELE» UT RC 
ty? o] 


35.8 [REHAB ANZAC > HUAN Se TA EL > A et ANE > 出 入 
MEER BURDE o ATC EY BUTS > SPU Ae > BARIA 
JC > 出 亡 则 不 送 。 此 上 之 所 罚 ， 百 姓 之 所 非 毁 也 。 执 有 命 者 言 


22. Several modern editors quote WYZ's note on 不 as follows:“ 不 与 “ 非 ” fal ze > HA 


23. YY has questioned whether the 13 characters of this sentence, repeated in the following 
section, are superfluous here and whether, also, the 13 characters of the preceding 
sentence are superfluous when repeated in the following section (35.8) — see WYJ notes 
47 and 49, p. 410. 
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enriched him, why the feudal lords joined him, why the ordinary 
people loved him, and why worthy officers returned to him. 
Before the end of his own generation, he became ruler of all under 
Heaven and leader of the feudal lords. As I said previously, when 
a righteous man is ruler, the world is certainly well ordered, the 
Supreme Lord and the ghosts and spirits of the mountains and 
rivers certainly have those to preside over [the sacrifices], and the 
ten thousand people are greatly benefited by them. This is how I 
know it.” 


“This is why the ancient sage kings promulgated laws and issued 
decrees, establishing through them rewards and punishments to 
encourage worthiness. In this way, within, there was filiality and 
compassion towards parents; without, there was deference to 
elders in the districts and villages; in entering and leaving, there 
was courtesy; and between men and women, there was [the 
proper] distinction. For this reason, when people were put in 
charge of administrative offices, they did not pilfer and steal; 
when they were called on to defend the city, they did not betray it; 
when the ruler encountered difficulties, they were loyal to the 
death; when he was forced to flee, they followed him. This is what 
those above rewarded and what the ordinary people praised. [Yet] 
the arguments of those who hold that there is Fate say: 
“Whomever superiors reward is undoubtedly fated to be rewarded. 
It is not that he is worthy and therefore is rewarded. Whomever 
superiors punish is undoubtedly fated to be punished. It is not that 
he is cruel and therefore is punished’.” 


“Tf this were the case, then, within, there would not be filiality and 
compassion towards parents; without, there would not be 
deference to elders in the districts and villages; in bearing, there 
would not be established practice; in entering and leaving, there 
would not be courtesy; and between men and women, there would 
not be [the proper] distinction. For this reason, when people were 
put in charge of administrative offices, they would pilfer and steal; 
when they were called on to defend the city, they would betray it; 
when the ruler encountered difficulties, they would not be loyal to 
the death; when he was forced to flee, they would not follow him. 
This is what those above punished and what the ordinary people 


326 


Mozi 


日 : EZB E ES ABONO S EZSUE iH 

， 非 辟 故 赏 也 。jJ ALE RE > S ERAI AES > SC HA 
Ro FMA > BAAR APRÉ o MEAE > Je 
RL CAA > MRAZ EHH o] 


35.9 [PRADA Aan RAZ ? E EIE EER > RAKE CBS 


oot 


从 事 ， ei > MIRRA EZE > ARIE: [我 能 
KÄ > HENRI DE: (eA) o Eth EAB 
ZEE > DUR ZAR? > A) oy BL > PARVATI AR > LAL ER > 7 
知 日 : TRA A o ABUSE VE: ARER] e] 
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3540 [ASCP 8 A: [我 关於 夏 人 ， 舌 天 命 ， 布 命 于 下 ， 帝 伐 之 


3E > Wes J” 此 言 汤 之 所 以 非 和 RUM ph o CRE) El: 
[ARR > AAS E T > HEHE ME > TU RA fir > 
AE BEDE US > RIKERE Z mi Jede o 17 Jb ARE TWA JE BLA i 
tH, o | 


24. 
25. 


26. 


27. 


SYR has the following note on this clause: * A LSE REY > BE RUE RE 。” 
In this final phrase, 心 涂 is taken as 心志 (WYZ). In similar statements in the following 
two chapters there is “心意 ”. f is read as fit. 

There are several issues in this apparent quotation as follows: (i) The《 仲 隆之 告 》is a 
chapter of the (EX) 一 4 is taken as iii 一 see LCC, vol. 3, pp. 177-183. The statement 
in the Documents is somewhat different — see LCC, vol. 3, p. e (ii) Zhong Hui fff 
用 was a minister serving Tang 1. (iii) The Xia man E A is Jie 4. (iv) According to 
BY, the clause “i {KZ #8” should read “ 帝 式 是 恶 "as in the following chapter 一 see 
36.6 below. (v) JK is taken as 其 . 
There are also issues with this quotation from the (EX) — see LCC, vol. 3, p. 286 一 
as follows: (i) On “RÆ” which appears in the Documents as “RJE”, LYS has: “BI 
Aij: hs". (ii) 肯 in the text is in its old form 一 ZWDCD #29895. The Documents has 
* JE". (iii) In the third clause, #4 is read as 3€ (SYR), 先 as 祖先 and 神 袖 as HAE 
in the sense of fI 8. (iv) In the fourth clause, Ki is omitted on the basis of a similar 
statement in zi P” (SYR). (v) On the fifth clause (无 雇 排 漏 ) reference is also made 
to “Kak”. I have followed LYS who has: “fe wt RBIS AZ > Br PURSE 
之 而 不 保佑 他 们 。” 
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reviled. [Yet] the arguments of those who hold that there is Fate 
say: 'Whomever superiors punish is undoubtedly fated to be 
punished. It is not that he is cruel and therefore is punished. 
Whomever superiors reward is undoubtedly fated to be rewarded. 
It is not that he is worthy and therefore is rewarded.’ In this way, 
rulers are not righteous; ministers are not loyal; fathers are not 
compassionate; sons are not filial; older brothers are not caring; 
younger brothers are not deferential. And strong adherence to 
these ideas is particularly the origin of inhuman theories and the 
way of cruel men.” 


“In this case, then, how do we know that Fatalism is the way of 
evil men? Formerly, the poor people of earlier generations were 
covetous of drink and food and were indolent in the conduct of 
their affairs so the material for clothing and food was insufficient 
and the hardships of hunger and cold were extreme. But they did 
not know [enough] to say: “We are weak and unworthy and are 
not diligent in the conduct of our affairs’. Instead, they had to 
say: ‘It is our Fate that has determined that we are poor’. Formerly, 
the evil kings of earlier generations could not restrain the 
excesses of their senses (ears and eyes) nor the depravity in their 
hearts. They did not act in accordance with their parents so 
subsequently the kingdom was lost and the altars of soil and grain 
overturned. But they did not know [enough] to say: ‘I am weak 
and unworthy and my conduct of government is not good’. 
Instead, they had to say: ‘It is my Fate that determined I should 
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lose it (the kingdom)’. 


“In the Announcement of Zhong Hui it says: ‘I have heard the man 
of Xia feigned the decree of Heaven and put forth a decree to his 
subjects. The Supreme Lord thereupon resented him and 
destroyed his forces.’ This tells how Tang rejected Jie’s belief in 
Fate. In The Great Oath it says: “Zhou was haughty and imperious 
and was not willing to serve the Supreme Lord and the ghosts and 
spirits. He neglected the spirits of his ancestors and did not 
sacrifice to them, going so far as to say that he himself was Fate. 
He was not diligent in his service to the ghosts and spirits, so 
Heaven also abandoned him and did not protect him.’ This tells 
how King Wu rejected Zhou’s belief in Fate.” 
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35.14.  「 今 用 执 有 命 者 之 言 ， 则 上 不 贡 治 ， 下 不 从 事 。 上 不 贡 治 ， 则 刑 


BERL ; 下 不 从 事 ， 则 财 用 不 足 。 上 无 以 供 诸 盛 酒 醴 ， 和 祭礼 上帝 鬼 
神 ,下 人 无 以 降级 天 下 里 可 之 士 ， 外 无 以 应 待 诸侯 之 裤 客 ， 内 和 无 以 
食 饥 衣 寒 ， 将 养老 弱 ”。 故 俞 上 不 利 於 天 ， 中 不 利 於 鬼 ， 下 不 利 
於 人 ， 而 强 执 此 者 ， 此 特 匈 言 之 所 自生 ， 而 暴 人 之 道 也 。] 


3542 ”是 故 子 黑 子 言 日 : [今天 下 之 士 君 子 ， 忠 ” 实 欲 天 下 之 富 而 恶 其 


E o RAP ZIM BHA: MAMA CA ;不 可 不 非 ， 此 天 下 之 
大 害 也 。] 


28. 


29. 


There is some variation in the text of this sentence. That given above follows modern 
editions such as LYS and Z&Q which preserve the E / F and 外 /内 contrasts. For an 
alternative version see WYJ, p. 403 and his note 68, pp. 412-413. 

As elsewhere, 忠 is taken as * in the sense of 内 心 . 
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35.12 


"Now if the arguments of those who hold that there is Fate are put 
into practice, then those above will not attend to government and 
those below will not carry out their business. If those above do not 
attend to government, the administration will be in disorder. If 
those below do not carry out their business, materials for use will 
be insufficient. Those above will not have the means to provide 
millet and sweet wine to offer sacrifices to the Supreme Lord and 
the ghosts and spirits, and those below will not have the means to 
provide stability for the world's worthy and capable officers. 
Without, there will not be the means to receive the visits of feudal 
lords, and within, there will not be the means to feed the hungry 
and clothe the cold, nor to care for the old and feeble. Therefore, 
with regard to Fate, it is of no benefit to Heaven above; it is of no 
benefit to the spirits in the middle realm; it is of no benefit to the 
people below. Strong adherence to these ideas is particularly the 
origin of inhuman theories and the way of cruel men.” 


This is why Master Mo Zi spoke, saying: "Nowadays, officers and 
gentlemen of the world who, in their hearts, genuinely desire 
wealth for the world and abhor its poverty, who desire good order 
for the world and abhor its disorder, cannot but oppose the 
arguments of those who hold that there is Fate, [since] this is a 
great harm to the world." 


330 Mozi 


36: 非 命中 


361 ” 子 墨 子 言 日 : [ 凡 出 言谈 ， 由 文学 之 为 道 也 ， 则 不 可 而 不 先 立 义 
法 。 若 言 而 无 闵 ， 壁 猫 立 朝夕 於 员 ? e Eth > Aeg T ou 
不 能 得 正 ” Be ROR ZA ADSM > HAH 
法 。 三 法 者 何 也 ?有 本 之 者 ， 有 原 之 者 ， 有 用 之 者 。 於 其 本 之 
th SLAM > WEZE REAL: 微 以 先王 之 书 。 用 
之 奈何 ? 发 而 为 刑 -。 此 言 之 三 法 也 。| 


36.2 [今天 下 之 士 君子 [或 以 命 为 有 ] 或 以 命 为 亡 -， 我 所 以 知 命 之 有 与 
亡者 ， 以 以 人 耳目 之 情 ， 知 有 与 C。 有 闻 之 ， 有 见 之 ， 谓 之 有 S 
葛 之 间 ， 黄 之 见 ， 谓 之 亡 。 然 胡 不 党 考 之 百姓 之 情 ? 自古 以 及 
今 ， 生 民 以 来 者 ， 亦 当 见 命 之 物 ， 间 命 之 声 者 乎 " 则 未 党 有 也 。 
AU ARERR > FA CHAR EAM AIA > REA ES Zz af 
RZ iY ? 自古 以 及 今 ， 生 民 以 来 者 ， 亦 党 有 间 命 之 声 ， 
见 命 之 体 者 乎 ? 则 未 党 有 也 。 然 胡 不 党 考 之 持 王 之 事 ? 古 之 时 


1. There are three points in relation to this first sentence: (i) FH is emended to 44 (SYR). 
(ii) #4 should be omitted as superfluous. (iii) 3& is taken as fi& in the sense of 标准 or 
ERI. 

2. Some commentators take 员 as #/ in keeping with the previous chapter (e.g. LSL); 
others take it as [Bl (e.g. LYS who writes: “ EL S50 $5 ANE [B| RE"). 

3. For IE, Z&Q have: *IEfE(S 7; H”. 

4. Generally accepted as“ 政 刑 ” or “HJEK. WYJ, for example, has 刑 政 . 

5. In this statement, modern editors add the five characters in brackets on the basis of 
context and the other essays in the group (see, for example, LYS, LSL, Z&Q). T is read 
as dif. 
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36.1 


362 


36: Against Fate II 


Master Mo Zi spoke, saying: “In general, in stating a doctrine or 
writing it down, one must first establish standards and criteria. To 
make a statement without standards is like trying to establish the 
direction of the sunrise and the sunset with the upper part of a 
potter's revolving wheel. Even a skilled craftsman would certainly 
not be able to achieve correctness. And so it would not be possible 
to reach a reliable conclusion about what is true and false in the 
world at the present time. Therefore, in making a statement, there 
are three criteria. What are the three criteria? That there be a basis; 
that there be an origin; and that there be a use. With regard to its 
basis, examine the intentions of Heaven and ghosts, and the affairs 
of the sage kings. With regard to its origin, verify it through the 
writings of the former kings. What of its use? This comes out in 
the conduct of government. These are the three criteria for a 
statement." 


“At the present time, among the world's officers and gentlemen, 
there are some who take there to be Fate and some who take there 
not to be [Fate]. The means by which I know whether there is Fate 
or not is through the evidence of the ears and eyes of the multitude. 
This is how I know whether it exists or not. If there are those who 
hear it or those who see it, I say it exists. If there are not those who 
hear it or not those who see it, I say it does not exist. This being so, 
how can we not test and examine the evidence from the ordinary 
people? From ancient times to the present, since people first came 
to exist, has anyone seen such a thing as Fate, or heard the sounds 
of Fate? There has never been anyone. And if the ordinary people 
are considered to be foolish and unworthy and the evidence of 
their ears and eyes not adequate as a criterion, then why not test 
and examine the transmitted words and statements of the feudal 
lords? From ancient times to the present, since people first came to 
exist, have any of them heard the sound of Fate or seen the 
substance of Fate? There has never been anyone. This being so, 
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Ro BAP > ETE BOUE Ie > BERS Bae ， 
BTC DURER © gb RELATA > nfi RI ER o DU 
AR o BAEZ IEL ， 汤 治之 ; SZ ETBL > INCEIRZL 2 HOA i 
TRAD > EBT RR SC o REBRA > HEH > E 
和 危 治 乱 ， 在 上 之 发 政 也 ， 则 党 可 谓 有 命 哉 ! 夫 日 有 命 云 者 亦 不 然 
Rel 


363 ”|[ 今 夫 有 命 者 言 日 : FRI ZRH > AB =RAABU A 


锋 。 今 故 先生 对 之 ?」 日 : 夫 有 命 者 ， 不 志 " 昔 也 三 代 之 峙 善人 
与 ? 意 亡 ” 昔 三 代 之 暴 不 肖 人 也 ? 何以 知之 ? WIERK 
慎 言 知行 ， 此 上 有 以 规 谏 其 君 长 ， 下 有 以 教 顺 其 百姓 ， 故 上 得 其 
BRE > PRR AWE c WLR AE > 流传 至 今 ， 
而 天 下 和 丝 日 其 力也 ， 必 不 能 日 我 见 命 看"”。] 


36.4 [是 故 萌 者 三 代 之 暴 王 ， 不 织 ” RRA LE > HELD > Sb 


10. 


11. 


There are two relatively minor issues with this statement: (i) Not all texts have 明 . WYJ 
refers to the following passage in the (REK > HEM): "ZEE DAS > HAE DAA 
187", in arguing for its inclusion. (ii) Some texts have YH instead of 阻 — for example, 
Z&Q who expand the clause as: 1825 IE 3E". 

There is general acceptance of SYR's emendation of this question to read: * 5] ^E 
jp 

BY takes 志 as ds (i.e. 知 ) here. 

As elsewhere, & is taken as 抑 in the sense of 或 . T- is read as fl 


There is some unicentaiity about this clause. The eight characters given above are found, 
for example, in LYS and Z&Q. WYJ has “— bi fit” — see his detailed notes 24 and 
25, pp. 418-419. 

£Z is read as H (SYR) in the sense of 纠正 . 
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why not test and examine the affairs of the sage kings? In ancient 
times, the sage kings promoted filial sons and encouraged them to 
serve their parents. They respected the worthy and virtuous and 
encouraged them to be good. They issued regulations and 
promulgated edicts to teach and instruct. They clarified rewards 
and punishments to encourage goodness and prevent evil. In this 
way, then, what was in confusion could be brought to order and 
what was dangerous could be made safe. If you think this wasn't 
so, [consider] the disorder wrought by Jie in former times and how 
Tang brought order; or the disorder wrought by Zhou and how 
King Wu brought order. In these cases, the age did not change and 
the people did not change. The ruler changed the government and 
the instruction of the people changed. When they were under [the 
rule of] Tang and Wu, there was order. When they were under [the 
rule of] Jie and Zhou, there was disorder. Peace and danger, order 
and disorder lie with the government of the ruler. How, then, can 
you say there is Fate? I say that those who claim there is Fate are 
altogether wrong." 


“Now the arguments of those who hold that there is Fate say: “We 
did not create this at a later time. From the former Three Dynasties 
on, there has been this view which has been handed down. Why, 
Sir, do you now oppose it?' I say, with respect to there being Fate, 
do we not know whether it came from the sages and good men of 
the former Three Dynasties or from the evil and unworthy men of 
the former Three Dynasties? How do we know this? In the 
beginning, the various officers and brave grandees were careful in 
their speech and wise in their actions. This meant they could 
advise and admonish their rulers and leaders above, and they 
could teach and instruct the ordinary people below. Therefore, 
above, they received rewards from their rulers and leaders, and 
below, they received praise from the ordinary people. The 
reputation of these various officers and brave grandees is [still] 
heard of and has not died away, having been handed down to the 
present time. And the whole world says it was their own ability. 
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They are certainly not able to say ‘I see Fate there’. 


“This is why, in former times, the cruel kings of the Three 
Dynasties did not curb the excesses of their senses nor control the 
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ZS ER > ACESS > 而 不 顾 其 国家 百姓 之 政 。 繁 为 无 
用 ， 暴 逆 百 姓 ， 使 下 不 新 其 上 。 是 故国 为 虚 属 ”， SEM BZ 
中 。 不 肯 日 ”: [我 能 不 肖 ， 我 为 刑 政 不 善 ]， 必 日 : [我 命 故 且 
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[MEE = (C 8S ES o Rh eE o AZ RRE 
之 ] ”不 能 善事 其 君 长 ， 恶 藉 丛 而 好 简易 ， 贪 饮食 而 惰 从 事 ， 衣 
食 之 财 不 足 ， 使 身 至 有 饥寒 阑 角 之 可 ， 必 不 能 日 : 『 我 能 不 肖 > 
我 从 事 不 疾 ]，; HA: PESE ELS o] 


36.6 [中 萌 也 三 代 之 伤 “ 民 ， 亦 猫 此 也 。 繁 饰 有 命 ， 以 教 众 轧 模 人 久 "” 


R o BEL Bh MLTR KESA > PEELE 
ZH: [我 间 有 和 夏 ， 人 逢 天 命 ， 布 命 于 下 ， 帝 式 是 恶 ， 用 天 
师 。J ”此 语 夏 王 秩 之 执 有 命 也 ， 渴 和 与 仲 乃 共 非 之 。 先 王 之 书 《 太 
SE) ZEKE: 『 壬 夷 之 居 ， 而 不 肯 事 上 帝 ， 豪 关 其 先 神 而 不 祀 


. Most modern commentators refer to BY's note on this clause which quotes Lu Deming's 


tE GETE) as follows: "Ez ‘HAIR EJE > 死 而 无 后 日 硅 *”。” 


. WYJ has“ 必 不 能 日 ”. 

. Read as 74. 

. Added by WYJ. 

. I have followed Z&Q's reading of 人 as “和 弄虚作假” 

. WYJ has *Z A" rather than “AA?” — see his note 42, pp. 420-421. 

. WYJ expands this to the more usual formulation to give: “KZ i > $82 4 
. There are some variations in the quotation from that given in the previous chapter — see 


AZ. 


notes to 35.10 above. 
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36.6 


depravity in their hearts. Without, they galloped their horses and 
hunted. Within, they drowned themselves in wine and music. 
They did not look to the government of the ordinary people of 
their kingdoms. They did much that was useless, and cruelly 
oppressed the ordinary people, causing those below not to love 
their superiors. As a result, their kingdoms were emptied of people 
and without posterity whilst they themselves met with punishment 
and death. Yet they were not willing to say: ‘I am careless and 
unworthy and my conduct of government has not been good’. 
Instead they had to say: 'It is my Fate that I should lose it (the 
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kingdom)’. 


“Formerly, even the poor people of the Three Dynasties were also 
like this. Within, they were not able to serve their parents and 
relatives well, and, without, they were not able to serve their rulers 
and leaders well. They abhorred respect and moderation and loved 
rudeness and ease. They coveted drink and food and were lazy in 
attending to their business so that materials for clothing and food 
were insufficient, bringing them to the hardships of hunger and 
cold. Yet they were certainly not able to say: “We are indolent and 
unworthy. We have not been diligent in our business’. Instead they 
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had to say: ‘It is our Fate that we are poor’. 


“Formerly, even the people of the Three Dynasties who resorted to 
deception were also like this. [They had] numerous deceptive 
[arguments] about the existence of Fate which they used to teach 
the many ignorant and simple people over a long period, and this 
was troubling to the sage kings. Therefore, they wrote about it on 
bamboo and silk and carved it on metal and stone. In the book of 
the former kings, The Announcement of Zhong Hui, it says: ‘I have 
heard the man of Xia feigned the decree of Heaven and put forth 
a decree to his subjects. The Supreme Lord thereupon resented 
him and destroyed his forces.’ This tells of the Xia king, Jie’s 
belief in Fate and that Tang and Zhong Hui together rejected this. 
In the book of the former kings, the Great Oath, there are words 
like this, saying: ‘Zhou was haughty and imperious and was not 
willing to serve the Supreme Lord. He neglected his ancestral 
spirits and did not sacrifice to them, saying that his people had 
Fate so there was no need for him to be diligent in his service [to 
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367 1 有 於 人 三 代 不 国 》 有 之 日 : HERZ AME o JME UO RED 


ON ft Z AE © RAAZ GHA) IRR > BL: PAR ! 无 天 命 ， 惟 
PZA MIRES > RERKZREZ oJ” ERR HI 
日 : 『 命 者 暴 王 作 之 。J 且 今 天 下 之 士 君子 ， 将 和 欲 辩 是 非 利 害 之 
故 ， 当 天 ”有 命 者 ， 不 可 不 疾 非 也 。] 执 有 命 者 ， 此 天 下 之 厚 害 
也 ， 是 故 子 墨 子 非 也 。 


20. 
21. 


22. 


23. 


As with the previous quotation, comparison should be made with 35.10 above. 

There are several issues in this initial statement as follows: (1) According to SYR, the 
first 有 should be read as X. (ii) Most commentators follow SYR in emending 不 to 
making “= ft " the title of a lost book or chapter. WYJ suggests it may be two 
separate titles. Several commentators refer to Li Delin's comment on the Sui Shu Ka $ 
which quotes Mo Zi as saying: Zr FG CE Æ © " (iii) SYR, in part following WSN, 
suggests “fit = ^ Bd” after the apparent quotation should read“ 今 三 代 百 国 。” 
There is uncertainty about this quotation and its attribution. The version above follows 
WYJ whilst the translation uses CYX's reading of 於 as 亦 and BY’s reading of H. as 
H. An alternative view is offered by SYR who suggests the initial statement should read: 
“PAZ Z IER AIP ©” The two people referred to are thought to be Duke Shao 
himself and Zhou Gong Dan 周公 日 who acted as regents for the young King Cheng 一 
although see also WYJ who takes 二 人 as 仁 人 . Modern editors (e.g. LYS, LSL, Z&Q) 
accept SYR’s reworking of the final clause to give:“ 不 自 天 降 ， 自 我 得 之 。” 

天 is taken as X following BY. 


u 


uy 
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ghosts and spirits]. [As a result] Heaven abandoned him and did 
not protect him.’ This tells of Zhou's belief in Fate and how King 
Wu with the Great Oath rejected this." 


“Also in the Three Dynasties, One Hundred Kingdoms, there is the 
statement: ‘You should not venerate Heaven as having Fate.’ So 
the Three Dynasties, One Hundred Kingdoms also speaks of the 
non-existence of Fate. In Duke Shao's Zhi Ling, it is the same. 
[This] says: *[There should be] respect [for ghosts and spirits]. But 
there is no heavenly Fate. There are the two of us and we do not 
speak falsely. Fate is not sent down from Heaven. It comes from 
ourselves.' In the Odes and the Documents of the Shang and Xia 
[dynasties], it is said: *Fate is the creation of evil kings'. 
Moreover, for the world's officers and gentlemen of the present 
time who wish to distinguish the causes of right and wrong and of 
benefit and harm, it is proper that a belief in Fate cannot but be 
resolutely rejected." To hold that there is Fate is of great harm to 
the world, which is why Master Mo Zi rejected it. 
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371 子 墨 子 言 日 : [ 凡 出 言谈 ， 则 不 ' 可 而 不 先 立 仪 而 言 。 若 不 先 立 仪 
而 言 ， 辟 之 猫 运 钩 之 上 而 立 朝夕 亏 也 。 我 以 为 只 有 朝夕 之 准 ， 必 
将 终 未 可 得 而 从 定 也 。 是 故 言 有 三 法 。 何 为 三 法 ?日 : 有 考 之 


FZ ARLE > AACE BESS ? 考 先 盏 大 王 之 事 。 恶 乎 原 
> ? 察 办 之 耳目 之 情 *。 恶 乎 用 之 ? 人 发 而 为 政 乎 国 ， AARE 
之 ;。 此 谓 三 法 也 。] 


可 


37.2 (MEA SRE BSCR BER Cie A: [ 必 务 举 孝 子 
M2 BRR CAMA CAS o Je BOR > He A 


暴 。 且 以 为 若 此 ， 则 天 下 之 乱 也 ， 将 属 ” 可 得 而 治 也 ， 社 稳 之 
也 ， 将 属 可 得 而 定 也 。 若 以 为 不 然 ， 萌 雏 之 所 读 ， 汤 治之 ; SE 
所 天 ， 武 王 治 之 。 当 此 之 时 ， 世 不 渝 而 民 不 易 ， 上 变 政 而 民 改 
俗 。 存 乎 秩 纪 而 天 下 乱 ， 存 乎 汤 武 而 天 下 治 。 天 下 之 治 也 ， 渴 武 


Q s 


1. Emended from 必 on the basis of the previous essay. This is generally accepted. 
2. Although some texts have 请 (e.g. Z&Q), there is agreement that this should be read as 
情 . 
3. Inthis sentence, WYJ emends 察 to 家 and omits the comma — see his note 6, p. 427. 
4. ru regard to the use of 属 here and in what follows, Z&Q refer to a note to the <E 
- 423%) which equates 属 with 28i. 
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37.1 


37.2 


37: Against Fate III 


Master Mo Zi spoke, saying: “In general, it is not permissible, when 
making a statement, to fail to establish a standard first and [then] 
speak. If you do not establish a standard first and [then] speak, it is 
like using the upper part of a potter's revolving wheel and trying 
to establish the direction of the sunrise and sunset with it. I think 
that, although there is a distinction between the sunrise and the 
sunset, you will, in the end, certainly never be able to find it and 
establish it. This is why, for a statement, there are three criteria. What 
are the three criteria? I say there is examining it, there is determining 
its origin, and there is putting it to use. How do you examine it? 
You examine the affairs of the first sages and great kings. How do 
you determine its origin? You look at the evidence from the ears 
and eyes of the multitude. How do you put it to use? You set it out 
and use it in governing the state, considering its effect on the ten 
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thousand people. These are called the ‘three criteria’. 


“Thus, in the past, at the time when the sage kings of the Three 
Dynasties — Yu, Tang, Wen and Wu — were governing the 
world, they said: “We must devote our attention to promoting filial 
sons and encouraging them to serve their parents. We must honour 
men who are worthy and virtuous and teach them to be good.’ For 
this reason, they brought forth government and gave instruction. 
They rewarded the good and punished the bad. Moreover, if you 
view it like this, then if there is disorder in the world, it can be 
overcome and order brought about; if there is danger to the altars 
of soil and grain, it can be overcome and peace brought about. If 
you do not think this is so, then consider the disorder formerly 
wrought by Jie and how Tang brought order to it; consider the 
disorder wrought by Zhou and how King Wu brought order to it. 
At these times, the age did not change and the people did not 
change. The ruler changed the government and the people 
changed their customs. As it existed under Jie and Zhou, the world 
was in disorder. As it existed under Tang and Wu, the world was 
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373 (MEA ROC BCE Zi B: MENER XH 
BK > SHEE > BEA o LARCH ART o RSA 
为 命 哉 ? C 以 为 其 力也 ! 今 里 良 之 人 ， 尊 里 而 好 功 道 术 ”， 故 上 
得 其 王公 大 人 之 赏 ;下 得 其 万 民 之 各， 遂 得 光 蜀 令 问 於 天 下 ， 亦 
党 以 为 其 命 哉 ?又 以 为 (其) 力也 ! ROK? 有 命 者 ， 不 识 昔 也 三 
代 之 再 善人 与 ? 意 亡 ” 昔 三 代 之 暴 不 首 人 与 ? 若 以 ”说 观 之 ， 则 
WE = CEES MB > RAN HE o | 


374 [AOUMMAA > PERRET > RART > BA 
Foe? CRAG? FCEEE ZAK > MER EZ BE o PT 
FEES AWIN > T ANB AC WE Zo KAEH R 
逆 百 姓 ， 遂 失 其 宗 斋 。 其 言 不 日 DEBEAS > SA] > 必 
日 : [ 吾 命 固 将 失 之 。J 中 昔 也 三 代 震 不 肖 之 民 ， 亦 犹 此 也 。 不 能 
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5. [H] here is read as Bj. Z&Q offer the following paraphrase: “REMF HY 4% EE o” 

故 here is read as [i] following Z&Q. 

7. There is some question about this statement. BY takes 功 to be superfluous and a number 
of later commentators accept this (e.g. LYS). Emendation to % is suggested by SYR. 
There must also be a question as to whether both # and 入 should be retained. 

8. 其 is added by general consent following SYR. 

9. WYJ has #4 here 一 see his note 17, p. 428. 

10. LYS reads “$T” as “WHE” and equates this with“ 或 者 是 ”. 

11. SYR suggests the reversal of order of “ 若 以 ”. 

12. The punctuation here follows WYJ. 

13. "ifii" is emended to “不 能 正 ” — see WYJ, note 20, p. 428. 
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373 


37A 


well ordered. The good order of the world was due to the efforts of 
Tang and Wu. The disorder of the world was due to the faults of 
Jie and Zhou. If you look at it like this, peace and danger, order 
and disorder lie in the ruler's conduct of government. How, then, 
is it permissible to say there is Fate!" 


“Therefore, in the past, at the time when Yu, Tang, Wen and Wu 
were governing the world, they said: ‘We must ensure that those 
who are hungry get food, that those who are cold get clothes, that 
those who are weary find rest, and those in disorder find order.’ 
Subsequently, they acquired a glorious reputation throughout the 
world. How can this be thought of as Fate? It must undoubtedly be 
thought of as due to their efforts. Nowadays, men who are worthy 
and virtuous respect worthiness and love the Way. Therefore, they 
obtain the rewards of kings, dukes and great officers above, and 
they get the praise of their people below, so that subsequently they 
acquire a glorious reputation throughout the world. Can this also 
be put down to their Fate? It should also be taken to be through 
their efforts! In the case of those who nowadays believe in Fate, do 
we not know whether this comes from the sages and good men of 
the Three Dynasties in the past, or from the cruel and unworthy 
men of the former Three Dynasties? If we look at this in the light 
of what has been said, then it certainly cannot be from the sages 
and good men of the former Three Dynasties, so it must be from 
the cruel and unworthy men." 


“In this case now, with regard to those who took there to be Fate, 
there were the former evil kings of the Three Dynasties — Jie, 
Zhou, You and Li — who were ennobled as Sons of Heaven and 
enriched with all under Heaven. But in this they were not able to 
curb the excesses of their senses and followed the depravity in 
their hearts. Outside, they galloped their horses and hunted. 
Inside, they drowned themselves in wine and music. They did not 
look to the government of the ordinary people of their kingdoms. 
They did much that was useless, and cruelly oppressed the 
ordinary people. Subsequently, they lost their ancestral temples. 
But their words did not say: ‘I have been careless and unworthy. 
I have not been resolute in my conduct of government.’ Instead 
they had to say: ‘It is my Fate that has determined that I shall lose 
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14. {iif is taken in the sense of 述 — see, for example, LYS, LSL. 

15. This is a somewhat difficult statement. Particularly this applies to “#2” on which WYZ 
writes: “HE 字义 不 可 通 ， URS EAS OBD EID o “HA ERA [N^ 

16. This is taken to be a chapter of a lost work. 

17. SYR has the following note on E: “BER AVG > TRANG > fa AINE o” 

18. There are several issues in this statement. Apart from that referred to in the previous note, 
these include the readings of 而 as 能 , £t as {R in both instances, [Jj as 放 in the sense 
of ùk (WYJ) and Jk as 其 (as elsewhere). The translation closely follows the version 
given by Z&Q. 

19. There are some textual differences from the same quotation given in 35.10 — see notes 


to that section above. 

20. I have followed WYJ in having iB here rather than 44. 

21. There is general acceptance, following YY and SYR, that <4 4) should be《 太 子 发 》， 
this indicating King Wu — see, for example, WYJ, note 42, p. 430. 
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37.6 


it (the kingdom). Formerly even the indolent and unworthy 
people of the Three Dynasties were also like this. They were not 
able to serve their parents and relatives or their rulers and leaders 
well. They greatly abhorred respect and moderation, and loved 
rudeness and ease. They coveted drink and food, and were lazy in 
attending to their business so that materials for clothing and food 
were insufficient. This is why they themselves were caught up in 
the hardships of hunger and cold. Yet their words did not say: ‘We 
are indolent and unworthy. We have not been resolute in our 
business.’ They also said: ‘It is our Fate that has determined that 
we are poor.' The deceptive people of the former Three Dynasties 
were also like this." 


“The cruel kings of former time created this (i.e. Fate) and the 
poor people handed it on. And this raised doubt in the multitude 
and deceived the gullible, which was something that troubled the 
first sage kings. This is why they wrote about it on bamboo and 
Silk, carved it on metal and stone, and engraved it on [ceremonial] 
vessels and cups to hand down to their descendants of later 
generations. You ask, what writings were preserved? Yu's Zong 
De has this to say: ‘If you do not have faith, Heaven and the people 
will not be able to protect you. If you give free rein to a cruel heart, 
Heaven will send down disasters. If you do not carefully cultivate 
your virtue, how can Heaven’s decree protect you?’ The 
Announcement of Zhong Hui says: ‘I have heard that the man of 
Xia feigned the decree of Heaven and put forth a decree to his 
subjects. The Supreme Lord thereupon resented him and 
destroyed his forces.’ He (Jie) took something that did not exist as 
existing, therefore he is said to have ‘feigned’. If something did 
exist and he said it existed, how could he be spoken of as 
‘feigning’ ?” 


“In former times, Jie held to a belief in Fate and acted on it. Tang 
created the Announcement of Zhong Hui in order to condemn him. 
The Great Oath’s words, in the Tai Zi Fa, say: “Ah princes! 
Heaven has manifest virtue. Its actions are luminously displayed. 
It made a ‘mirror’ near at hand and that was the Yin king. He said 
people had a Fate. He said that reverence could not be put into 
practice. He said that sacrifices brought no benefit. He said that 
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敢 傅 倦 者 何 也 ?日 : 彼 以 为 强 必 治 ， 不 强 必 乱 ， 强 必 宁 ， 不 强 必 
危 ， 故 不 敢 仍 倦 ”。 今 也 卿 大 夫 之 所 以 竭 股 肪 之 力 ， 下 其 思 不 之 
知 ， 内 治 官府 ， 外 伍 关 市 ， 山 林 ， 泽 梁 之 利 ， 以 实 官 府 ， 而 不 敢 
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BEA > REL? 日 : 彼 以 为 强 必 富 ， 不 强 必 仿 ， 强 必 饮 ,不 强 必 
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23. 


24. 
25. 
26. 
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28. 


There are some issues with this quotation insofar as it does not appear as a continuous 
passage in the Documents (EX - K). Also, there are textual variations in the parts 
that do appear there — see LCC, vol. 3, p. 291ff. In particular, 有 in the penultimate 
clause is taken as #4 whilst the final #7 is read as PA. 

For this final sentence, WYJ has: “E< fj) Za LA 4 EAE Z7 th » " — see his note 53, 
p.432. 

According to WNS, 惟 舌 should read 喉舌 . 
For symmetry with the preceding phrase, I have taken “IR ( 吻 )” as “mouth and lips". 
According to SYR, 44 should be added here. 

Here and in subsequent sentences, I have followed LSL and Z&Q in reading * £316" as 
Read as 4 here. 
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378 


cruelty did no harm. The Supreme Lord was not pleased and the 
Nine Regions met with destruction. The Supreme Lord was not 
content and he sent down calamities. I represent the Zhou house 
and have received the great Shang.’ Formerly, Zhou held to a 
belief in Fate and acted on it. King Wu created the Great Oath, Tai 
Zi Fa in order to condemn him. I say, why not examine what has 
happened before in the records of the Shang, Zhou, Yu and Xia. In 
the ten chapters referred to above, there is no mention of it (Fate). 
How do you account for that?" 


For this reason, Master Mo Zi said: “Nowadays, gentlemen of the 
world create writings to expound their doctrines and ideas. And 
they don't do this just to exercise their throats and tongues or to 
benefit their mouths and lips. They do it because in their hearts 
they are people who wish to carry out the administration of their 
states, cities and villages, and the ten thousand people. Nowadays, 
why is it that kings, dukes and great officers go to court early and 
retire late, hearing lawsuits and bringing order to government, and 
for the whole day give proper attention to their duties, and dare not 
be remiss? I say it is because they think that [such] diligence 
ensures good order and lack of diligence must result in disorder; 
that diligence ensures peace and lack of diligence must result in 
danger. So they do not dare to be remiss. Nowadays, why is it that 
ministers and high officials exhaust the strength of their limbs, and 
use all the capacity of their wisdom to bring order to government 
offices within, and without, to gain the benefits of the taxes on 
passes and market places, mountains and forests, marshes and 
bridges in order to fill the government coffers, and dare not be 
remiss? I say it is because they think that diligence ensures 
nobility and lack of diligence ensures baseness, that diligence 
ensures glory and lack of diligence must result in disgrace. 
Therefore, they do not dare to be remiss." 


“Nowadays, why is it that farmers go out early and come back late, 
and are diligent in their sowing of grain and planting of trees, 
gathering large amounts of pulses and grains, and dare not be 
remiss? I say it is because they think that diligence ensures wealth 
and lack of diligence must result in poverty, that diligence ensures 
satiety and lack of diligence must result in hunger. So they dare 
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富 ， 不 强 必 健 ， 强 必 焊 ， 不 强 必 寒 ， 故 不 敢 念 倦 。 今 办 组 在 乎 王 
公 大 人 ， 黄 若 ” 信 有 命 而 致 行 之 ， 则 必 会 乎 匠 狱 治政 侨 ， 卿 大 夫 
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食 之 财 将 必 不 足 疾 。 若 以 为 政 乎 天 下 ， 上 以 事 天 鬼 ， 天 鬼 不 使 ; 
下 以 持 养 百姓 ， 百 姓 不 利 。 必 离散 不 可 得 用 也 。 是 以 入 守则 不 
> EAR AN IBS © MEE A NAR ESE at HJ JT WA SE as 
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是 故 子 墨 子 言 日 : [今天 下 之 士 君 子 ， 中 实 将 欲求 由 天 下 之 利 ， 
除 天 下 之 害 ， 当 若 有 命 者 之 言 ， 不 可 不 强 非 也 。 日 : 命 者 ， 暴 王 


29. There is some uncertainty about precisely what materials and activities are being referred 
to here. 4$ is WNS’s emendation of the rare character liu (ZWDCD #28024). In the 
phrase, 418752", JH is taken as 网 in the sense of 4X whilst ££ is read as #2 (WNS). 
Z&Q quote WNS as follows: “Ai > Jf zi ARAB IB o 

30. There is general acceptance of Y Y's reading of H% as #47 in the sense of 假如 . 
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37.10 


not be remiss. Nowadays, why is it that women get up early and go 
to bed late and are diligent in their spinning and weaving, 
producing large amounts of hemp, silk and other cloth and 
weaving cotton and silk, and dare not be remiss? I say it is because 
they think that diligence ensures wealth and lack of diligence must 
result in poverty, that diligence ensures warmth and lack of 
diligence must result in cold. So they dare not be remiss. In the 
present circumstances, if kings, dukes and great men trust in the 
existence of Fate and act accordingly, then they will certainly be 
remiss in resolving lawsuits and bringing order to government; 
ministers and great officers will certainly be remiss in managing 
government offices; farmers will certainly be remiss in the sowing 
of grain and the planting of trees; and women will certainly be 
remiss in their spinning and weaving.” 


“If kings, dukes and great men are remiss in hearing lawsuits and 
bringing order to government, and if ministers and high officials 
are remiss in bringing order to government departments, then I 
think the world will certainly be in disorder. If farmers are remiss 
in sowing grain and planting trees, and if women are remiss in 
spinning and weaving, then I think the material for the world’s 
clothing and food will certainly not be sufficient. If the 
government of the world is conducted like this, then above, in the 
case of serving Heaven and ghosts, they are not complied with; 
and below, in the case of nurturing the ordinary people, they are 
not benefited and certainly will be dispersed and scattered and not 
able to be put to use. Defence against invasion will not be secure 
and punitive expeditions will not be successful. So the reason 
why, in former times, the evil kings of the Three Dynasties — Jie, 
Zhou, You and Li — all lost their kingdoms and overturned the 
altars of grain and soil was precisely this.” 


This is why Master Mo Zi spoke, saying: “Nowadays, the world’s 
officers and gentlemen, if they genuinely wish in their hearts to 
seek to promote the world’s benefits and eliminate its harms, then 
quite properly words like those which claim the existence of Fate 
cannot but be resolutely rejected. They should say that [the 
concept of] Fate was a creation of the evil kings and was 
perpetuated by the poor people; it was not something which the 
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benevolent spoke of. Nowadays, for those who are benevolent and 
righteous, this is something that will need to be examined and 
strongly rejected." 


38: Against the Confucians I: Lost 
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1. This is identical to the Doctrine ofthe Mean XX.5 (LCC,vol.1,p.406) apart from having 
入 instead of $t. Most commentators follow WYZ in reading the latter in the sense of 
等 差 . 

2. There are three issues with this apparent quotation: (i) It does not appear to be an exact 
quotation. SYR takes the reference to be to the Yi Li (73, TEAK 一 see SSJZS, vol. 5, 
p. 347ff). (ii) There is some doubt about the text in the second phrase — see WYJ, 
note 3, p. 442. (iii) 其 is read as 期 in the sense of 一 整 年 . 

3. Added by WSN. 

4. In this sentence, there is general acceptance of # for 331, 如 for 而 and 庶子 for 44 
following particularly WNS and WYZ. 

5. Read as All (WYZ). 

6. The character here is written with the 衣 radical — see ZWDCD #35276. The Shuo Wen 
definition is “XIE” which may be taken to mean that clothing is correct. LSL takes 
the phrase to mean “black clothing". 

7. This phrase is found in the + F§ chapter of the Yi Li — see SSJZS, vol. 4, p. 50. In fact, 
the details here referred to by Mo Zi are given in that chapter. 

8. The full-stop here is due to WYJ. 

9. Most commentators agree on the addition of H here. WYJ has a slightly different text 
— see his p. 436. 

10. SYR suggests emending the second X to 与 . This is followed in the translation. 
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39: Against the Confucians II 


The Confucians say: "In treating relatives as relatives, there are 
gradations. In respecting the worthy, there are gradations." They 
speak of the differences of near and distant, honoured and lowly. 
Their Rites states: “Mourning for a father or mother is three years; 
for a wife or eldest son it is three years; for older and younger 
brothers of the father, younger and older brothers, and other sons 
it is one full year; for other family members it is five months." If 
the calculation of the period of years and months is based on 
nearness and distance, then it should be long for near relatives 
and short for distant relatives. This is to take the wife or eldest 
son to be the same as the father [or mother]. If the calculation of 
the years and months is based on being honoured or lowly, 
then this is to honour the wife or son the same as the father or 
mother and to consider the father's older brothers, and older 
brothers to be like other sons. What greater perversity is there 
than this! When a parent dies, they lay out the corpse without 
preparation while they climb onto the roof, peer into the well, 
poke into rat holes and look into wash-basins seeking the person. 
Taking the parent to actually be alive is foolish in the extreme. To 
know they are dead but feel compelled to seek them is also a great 
hypocrisy! 


[When a Confucian] takes a wife, he goes to meet her in person, 
correctly attired as a servant. He takes the reins of the cart himself 
and hands her the cord to draw herself up as if honouring a revered 
parent. The wedding ceremony is conducted with solemnity just 
like conducting a sacrifice. This is to turn high and low upside 
down, and is perverse conduct towards parents who are brought 
down to the level of the wife whilst the wife infringes on those 
above. In serving parents, how can something like this be called 
filial? 


The Confucians say: “After taking a wife, she can join with you in 
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11. 
12. 
13. 
14. 


15. 
16. 


17. 
18. 


Read as 服 following Lu Wenchao. 
Read as f£ following SYR. 
Generally accepted as X. 
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Some early texts have 和 here which was changed to #4 by BY on the grounds of 


meaning. 

Added following WYZ — see WYJ, note 34, p. 446. 
There is general acceptance of SYR’s addition of 47% as 
政 in this statement. 

I have followed Z&Q in reading of 道教 as WH. 


此 in the sense of # 


gu du 


before 


In this statement #24 is read as X (Z&Q based on the (EE3B)) whilst 浩 居 is read 


as fiif (BY). 
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393 


394 


carrying out the sacrifices whilst a son will protect the ancestral 
temple, therefore they are highly regarded." 


In reply I say:' “These are false words insofar as a man’s uncles 
and older brothers maintain the ancestral temple for several 
decades, yet, when they die, he mourns them for one year" whilst 
the wives of older and younger brothers, who assist at the 
sacrifices to his ancestors, are not mourned at all. Thus, mourning 
wives and sons for three years is certainly not because they 
maintain [the ancestral temple] or assist at sacrifices. Such 
favourable treatment of wives and sons is already excessive." 
They also say, 'It is the way of honouring parents.' In wishing to 
treat ‘thickly’ those towards whom they are most discriminatory, 
they treat ‘thinly’ those who are most important. Is this not a great 
deception?" 


They also hold firmly to the doctrine that there is Fate, arguing 
thus: “Living to old age and dying young, poverty and wealth, 
peace and peril, order and disorder are determined by Heaven's 
decrees and cannot be decreased or increased. Success and failure, 
reward and punishment, good luck and bad are established [by 
Fate] and cannot be affected by a person's knowledge or 
strength." If the many officials believed this, they would be 
careless in their allotted duties. If the ordinary people believed 
this, they would be careless in following their tasks. If officials do 
not bring about order, there is disorder. If agricultural matters are 
attended to tardily, there is poverty. Poverty and disorder strike at 
the root of government, yet the Confucians take it [i.e. Fate] as a 
teaching. This is damaging to the people of the world. 


Moreover, they use various elaborate rites and music to delude 
people. They use prolonged mourning and false grief to deceive 
relatives. They believe in Fate and accept poverty, yet they are 


i. It is not actually specified who is making the response. I have taken it to be Mo Zi 
himself. It could also be an unidentified Mohist or Mohists as a whole. 

ii. Taking 其 in the sense of 期 . 

iii. There is some variation in the interpretation of this sentence depending on the readings 
of the second and final characters. 
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25. 


26. 
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28. 


Emended from fiit by BY and most editors following him. WYJ retains il. 

There are several issues in this sentence: (i) ASK is emended to ZA (乞丐 一 SYR). 
(ii) FKER is read as 田鼠 (see Qiu Shan, WYJ). (iii) 产 羊 is read as 公 羊 . (iv) AE is 
understood as fal IRI 44 (MZQY). 

Æ is added, or at least understood, here following SYR. The point is that, during spring 
and summer when produce is readily available, this is what beggars seek, whereas during 
autumn and winter they follow funerals. 

In this phrase # is read as ^E (WYJ). 

It is generally accepted, following SYR, that this statement should read:“ 因 人 之 家 以 
The text of this sentence is generally altered to conform with the argument in what 
follows, and that in the Mozi 48 (25m) 一 ie. ARTE zi becomes 古 言 服 . 

Emended from F Z following WYZ. 

WYJ has 法 here instead of 服 . 

In the Lun Yu VILI there is: “FE: "iif AE > feine > SRI RES 。 
(LCC, vol. 1, p. 195). 

Usually written with the A radical. 
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39.6 


arrogant and self-important. They turn their backs on what is 
fundamental and abandon their duties, finding contentment in 
idleness and pride. They are greedy for drink and food. They are 
indolent in carrying out their responsibilities and fall into hunger 
and cold, but, when endangered by starvation and freezing, they 
have no way of avoiding these things. They are like beggars. They 
hoard food like field mice. They stare like billy goats. They rise up 
like castrated pigs. When a gentleman laughs at them, they angrily 
reply: “Useless fellow! What do you know of good Confucians.” 
In spring, they beg for wheat. In summer, they beg for rice. When 
the five grains have already been harvested, they attach 
themselves to large funerals with their sons and grandsons all 
following along, and so they get their fill of drink and food. If they 
are put in charge of several funerals, they have enough to live on. 
They depend on other people's households for food and rely on 
other people's fields for wine. When a rich man has a funeral, they 
are very happy and say delightedly: “This is a source of clothing 
and food." 


Confucians say: “A gentleman must use ancient modes of speech 
and dress and afterwards he is benevolent." 


I say in reply: “What is called ancient in speech and dress was all 
once upon a time new so, if the men of old spoke this way and 
dressed this way, they were not gentlemen. This being so, must we 
clothe ourselves in the garb of those who were not gentlemen and 
speak the speech of those who were not gentlemen before being 
benevolent?" 


[Confucians] also say: “The gentleman follows but does not 
create." 


I say in reply: “Among the ancients, Yi created the bow, Yu 
created armour, Xi Zhong created the cart and Craftsman Chui 
created the boat." In this case, then, are the tanners, armourers, 
cart-makers and carpenters of the present time all gentlemen, and 


iv. For notes on the four people referred to here see WYJ, notes 62-65, pp. 449-450. 
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29. Some texts have i rather than 施 here — see WYJ, note 73, pp. 451-452. 
30. Added following WYZ. 

31. WYJ has 18 here in keeping with its use elsewhere in this passage. 

32. WYJ emends 贱 to Bii. 
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Yi, Yu, Xi Zhong and Craftsman Chui all petty men? Moreover, 
someone must have created what the follower follows. This being 
so, then, is to follow in all cases the way of the petty man?" 


[Confucians] also say: “When the gentleman triumphs in battle, he 
does not pursue those who are fleeing, he does not fire at those 
caught in traps, and he helps those in retreat to drag their heavy 
carts." 


I say in reply: “If they are all benevolent men, there is no reason 
for them to contend.” Benevolent men inform each other of the 
principles of selecting and rejecting, of right and wrong. If they 
are without a cause, they follow those who have a cause. If they 
are without knowledge, they follow those who have knowledge. 
When they have no argument, they invariably yield. When they 
see good, they invariably change. What reason do they have to 
contend? If the two parties fighting with each other are evil, then, 
although those who triumph might not pursue the fleeing enemy, 
nor shoot at those who are trapped, and might help those in retreat 
to drag their heavy carts, even if they are able to do all this, they 
still do not come to be considered gentlemen. Consider a state 
which is cruel and destructive, and suppose a sage, intending to rid 
the world of evil, raises an army to eradicate and punish it and he 
triumphs. And then, because he is using Confucian methods, he 
issues orders to his soldiers, saying: “Do not pursue those who are 
fleeing; do not shoot at those who are trapped; help those in 
retreat to drag their heavy carts.’ Then those who are cruel and 
destructive will hold on to life and the harm to the world will not 
be done away with. This is to act in a way that is damaging and 
destructive to parents and deeply detrimental to ordinary people. 
There is no unrighteousness so great!” 


v. There are some issues with this sentence although the general meaning is clear. The 
issues relate to f EFI, 施 and FFE. The translation is based on SYR's readings and on 
the MZQY. 

vi Taking #182 as Hiit. 
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The text of this sentence is emended by changing 得 to f$ in the second clause and 务 
to 有 (or 得 ) in the third clause — see YY and WYJ, note 85, p. 453. 

Read as #7 following SYR. 

WYJ has a slightly different reading of this sentence with different punctuation 一 see 
his notes 92, 93, p. 454. 

Some texts have 也 rather than 者 — e.g. WYJ. 
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[Confucians] also say: “The gentleman is like a bell. If you strike 
[a bell], then it sounds. If you do not strike it, then it does not 
sound.” 


I say in reply: “The benevolent man in serving his superior 
displays the utmost loyalty and in serving his parents devotes 
himself to being filial. If there is goodness, he gives praise. If there 
are faults, he gives censure. This is the way of the man who is a 
minister. Now, if he sounds when struck, but when not struck does 
not sound, this is to conceal his knowledge and set aside his 
ability, and to wait quiet and unconcerned until he is questioned 
before replying. Although something may be of great benefit to 
prince or parents, if he is not asked he does not speak. For 
example, if there is about to be a great incursion or disorder, or 
thieves and robbers are about to strike, or some trap is about to be 
sprung, and he alone knows this whilst others do not, yet even if 
his ruler and parents are all present, he doesn’t speak unless asked, 
he is a criminal bringing about great disorder. Such a man is not 
loyal as an official, he is not filial as a son, he is not respectful in 
serving an older brother, he is not honest and virtuous in his 
dealings with others. He restrains himself and does not speak on 
court matters. Indeed, even if he sees something of benefit to 
himself, he is afraid to speak out." If his ruler speaks of something 
which will not be beneficial, then he just folds his hands and looks 
to the floor, saying in a strangled voice as if deep [in thought]: 
‘This is something I never learned of’. Even if the matter is 
pressing, he distances himself and avoids it. When principle, 
method, learning, duty, benevolence and righteousness are 
brought together as one, on a large scale, all are the means of 
bringing order to the people, and, on a small scale, all are the 
means of serving as an official. Distantly, they should be 
implemented everywhere. Near at hand, they should be used to 


vii. There are several problems of text and interpretation in these two sentences which make 
the translation uncertain. Specifically these are: (i) 执 和 后 which Z&Q gloss as “#8 3443 
后退 不 言 的 态度 。”(i 朝 物 about which SYR writes, “SEA liz © ” (iii) HE which 
YY suggests emending to 唯 . For a discussion of these issues see WYJ, notes 92, 93, 
p. 454. I have followed LSL’s interpretation — see his notes 6-8, p. 246. It is taken to 
be a further description of the "bell-like" person. 
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37. 
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41. 


This is read as “X8 FA 7s ji” following CYX. 

I have followed Z&Q’s reading of this clause — see their note 17, p. 447. 

The addition of 不 here following YY is generally accepted. 

Here and in several subsequent instances in this chapter 孔 某 is written for Confucius. 
In each case WYJ emends 某 to IT. although other modern editors (e.g. MZQY, LSL) 
do not — see WYJ, note 103, p. 455. 

Proposed addition by SYR. 
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cultivate the self. One should not abide what is not righteous. One 
should not do what contravenes principle. One should devote 
one's efforts to furthering the benefit of the world. One should 
take every measure to achieve this objective. If something is not of 
benefit, one should stop. This is the way of the gentleman. From 
what I have heard of Confucius’ conduct, it was the opposite of 
this at a fundamental level." 


Duke Jing of Qi™ questioned Yan Zi" saying: “What sort of man 
is Confucius?" 


Yan Zi did not reply so the Duke asked him again, but again he did 
not reply. 


Duke Jing said: "Many people have spoken to me about Confucius 
and they all take him to be a worthy man. Now I ask you about him 
and you do not reply. Why is this?" 


Yan Zi replied, saying: “Ying is a worthless person and is not 
adequate to know who is a worthy man. Nevertheless, I have heard 
it said about a worthy man that, when he enters another's state, he 
certainly devotes himself to fostering close relationships between 
the ruler and his ministers and eliminating antagonism between 
superiors and inferiors. But, when Confucius went to Jing, he 
knew of Bo Gong's plans and yet he introduced him to Shi Qi. [As 
a result] the ruler almost lost his life and Bo Gong himself was 
killed." Ying has heard that, when a worthy man gains his 


viii. Duke Jing of Qi Ji &t/7* is held to have ruled Qi from 546 to 489 BC. There are several 
references to exchanges with Confucius recorded in the Lun Yu — for example, XII.11, 
XVI.12 and XVIIL3. 

ix. YanZiis Yan Ying 2% (died 493 BC) who was chief minister of Qi under Duke Jing 
and the putative author of the Yanzi Chunqiu which several later commentators (e.g. Liu 


Zongyuan, Wang Yinglin) have interpreted as a Mohist work. In keeping with this, he 
was noted for his frugality. 

X. The matter here recorded is documented in the Zuo Zhuan for the 16th year of Duke Ai 
(LCC, vol. 5, pp. 843-848). Jing is the state of Chu ##. Bo Gong is Bo Sheng H$. The 
year in question is 479 BC, the year of Confucius’ death. It is, moreover, some years after 
the deaths of both Duke Jing and Yan Ying — see, for example, WYJ, notes 107—109, 
p. 456. 
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[不 可 。 夫 儒 浩 居 * 而 自 顺 者 也 ， 不 可 以 教 下 。 好 乐 而 淫 人 ， 不 可 


42. 


43. 


44. 


45. 


46. 


47. 


48. 


Read as 3k. 

Emended to 利 in conformity with the preceding statement following YY. 

Some early texts have no character here. CYX restores % which WYJ follows. 明 is due 
to WYZ — see WYJ, note 111, p. 456, for details. 

Read as Ji] in the sense of 周密 following YY. 

Since BY a number of commentators have proposed emendation of this clause. I have 
taken it as“ 非 仁之 类 也 ”to achieve parallelism with the previous statement. Other 
suggestions include the addition of 类 (LSL) and emendation to *JE[- 7 38th " (WYJ). 
This passage, with some variations, also appears in the Yanzi Chunqiu (SPTK, vol. 14, 
YZCQ, pp. 85-86) 

居 is read as {} in the sense of 傲慢 一 see LSL. 
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superior's trust, he should not waste his position. When he gains 
the trust of his subordinates, he should not endanger them. If his 
words are heeded by the ruler, they must benefit the people. If his 
teachings are carried out by his subordinates, they must benefit the 
ruler. This is why his words must be clear and easy to understand 
and why his conduct must be unequivocal and easy to follow. If 
his conduct is righteous, it can bring enlightenment to the people. 
If his plans are well considered, they can be communicated to ruler 
and ministers. Now Confucius gave deep consideration and 
careful planning to bringing about rebellion. He thought hard and 
exhausted his knowledge to carry out evil. He encouraged 
subordinates to rebel against the ruler and he taught ministers to 
kill the ruler. These are not the actions of a worthy man. To enter 
another's state and join with the people in rebellion is not the mark 
of righteousness. To know the people are not loyal and incite them 
to be rebellious is not the mark of benevolence. To evade the 
people and afterwards plan, to avoid the people and afterwards 
speak, means that conduct which is righteous cannot enlighten 
the people and plans which are well considered cannot be 
communicated to ruler and ministers. Ying does not see how 
Confucius is any different from Bo Gong. This is why I didn't 


reply." 


Duke Jing said: “Alas! I have taught my people a great deal," but, 
if it were not for you, I would have lived my whole life without 
knowing that Confucius was the same as Bo Gong." 


Confucius went to Qi to see Duke Jing. Duke Jing was delighted 
and wished to enfeoff him with Nixi™ and told Yan Zi of this. 


Yan Zi said: “Don’t do it. Confucians are arrogant and opiniated 
and cannot be used to instruct subordinates. They love music and 


xi. 


xii. 


There is variation in how this initial statement is interpreted, depending particularly on 
how fil is read — e.g. as Wl (BY) or as B9 in the sense of HZ (SYR, based on a sentence 
in the Yi Li). 

It is not clear where Nixi JEŽ was 一 see WYJ, note 121, p. 457, for discussion and other 


possible references including the Yanzi Chunqiu version of this passage which has Erji 


fi 
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54. 


This statement is generally modified to read: “RIE” following SYR and WNS. 
Z&Q gloss “FE” as ET A ILL”. 

趋 翔 is taken to be a particular ritual activity. It is referred to not only in the above 
passage and the corresponding passage in the Yanzi Chunqiu but also in other texts — 
for example, the LSCQ 4/3.4 where K&R render it “leaping forward and jumping back". 
YPM has "rushing and soaring" — see his note 1, p. 208. 

Following YY, many commentators read 期 as 示 . 

先 has here the same meaning as 亲 according to MZQY. LSL uses 引导 for the latter 
and 率领 for the former. 

表 here is due to BY. WYJ, who retains i, has the following comment: ' ‘ 志 ， 读 如 论 
ae 默 而 识 之 " 之 wk °” The reference is to Lun Yu VII 2, LCC, vol. 1, p. 195 — see 
WYJ, note 142, p. 459. 

Read as [#] following SSX. 
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deprave people, so cannot be close to government. They set up 
Fate and are indolent in affairs, so cannot be used to bear 
responsibility. They honour mourning and prolong grief, so they 
cannot show compassion to the people. They wear strange clothes 
and maintain a strained bearing, so they cannot bring leadership to 
the multitude. Confucius decks himself out in splendid attire in 
order to beguile the world. He uses strings and drums, songs and 
dances to gather followers. He complicates the ceremonies of 
ascending and descending to display ritual. He devotes attention to 
the rules of walking quickly and circling around to draw the gaze 
of the people. He is broad in learning, but he cannot establish 
principles for the age. He is diligent in thought, but he cannot use 
this to be a help to the people. In several lifetimes one could not 
exhaust his learning, but in the prime of life one is not able to carry 
out his ritual practices. A great accumulation of wealth does not 
enable one to provide for his music. He uses complicated 
adornments and heterodox methods in order to delude the rulers 
of the age. He makes much of the sounds of music to influence 
and hoodwink the people. His Way cannot be used to represent 
the times. His learning cannot be used to lead the multitude. 
Now you would enfeoff him in order to benefit the customs of 
Qi. This is not the way to guide the state or to lead the ordinary 
people.” “Well said,” replied the Duke. 


After this, he was lavish with his ceremonies, but he put aside the 
enfeoffment. He accorded Confucius respect, but did not enquire 
about his Way. Confucius was outraged. He became furious with 
Duke Jing and Yan Zi, so then, having appointed Chiyi Zipi to the 
entourage of Tian Chang, he informed Nanguo Huizi of what he 
wanted done and returned to Lu. After a time, when he heard that 
Qi was going to attack Lu, he informed Zi Gong, saying: “Ci, now 
is the time to raise the great matter.” He then sent Zi Gong to Qi 
where, through an introduction by Nanguo Huizi, he met with 
Tian Chang. He urged him to attack Wu and, by instructing Gao, 
Guo, Bao and Yan to do nothing to hinder Tian Chang’s rebellion, 
urged Yue to attack Wu. That within the space of three years, Qi 
and Wu were states facing destruction and the corpses of the dead 
were numbered in hundreds of thousands was the result of 
Confucius’ schemes." 


366 


Mozi 


3941 FEMS ^ GAARA” ER BHR MAME ^ BAH 


B ACEPIBIL > Wo °°” 


39.42 FLESH [8] > RERE” -o HH TRIS EE WK ILER 


HAZIERA o SETS 人 衣 以 酷 酒 ， 孔 某 不 癌 酒 之 所 由 来 而 
饮 。 衣 公 迎 孔子 ， 席 不 端 弗 坐 ， 制 不 正 弗 食 。 子 路 进 ， 请 日 : 
[何其 与 陈 蔡 反 也 ? ] 孔 某 日 : [来 EEK o RURAS E S 


T 


t 


fay 


55. 


56. 
57. 


58. 
59. 


60. 
61. 


62. 


Not all editors accept B Y's emendation of J/^ to 奉 here 一 see, for example, WYJ, note 
150, p. 461. 

LSL suggests that the repeated ZEff is superfluous. 

There are several issues with this short paragraph: (i) Confucius is recorded as having 
been minister of justice in Lu in the 9" year of Duke Ting. (ii) Some take Ji Sun (or Jisun) 
to be the same as the person referred to in the Lun Yu — see III.1, for example. As SYR 
points out, however, the events recorded in the Mozi do not appear in any other classical 
texts. (iii) For the interpretation of the very terse final expression see WYJ, note 153, pp. 
461—462. (iv) For further information see both the Zuo Zhuan, Duke Ding, 9th year 
(LCC, vol. 5, pp. 771-773) and Shi Ji 47, vol. 6, p. 1914ff. 

In the Lun Yu there is: ^TE BRAKE > (Ed > SLAB” 一 XV.1Q). 

This character, usually written with the 米 radical (#27635 in the ZWDCD), is defined 
in the Shuo Wen as follows: “UKM”. 

= is taken as 训 following BY. 

WYJ emends 号 to HE. Others accept BY's reading of the former as the latter. SYR quotes 
the 《说 文 - XX) as follows: “He > EKHE, o” 

Here, and in its subsequent use, ‘aj is read as i or 急 (WNS). 
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39.11 When Confucius was acting as minister of justice in Lu, he 
forsook the ducal house and served the interests of Ji Sun. Ji Sun 
was chief minister to the Lu prince yet he fled. As he was 
struggling with the guards of the city gate, [Confucius] lifted the 
bar [for him]. 


39.12 Confucius fell on hard times while between Cai and Chen and was 
living on broth made from brambles without any rice mixed in. 
After ten days, Zi Lu boiled up a pig which Confucius ate without 
asking where the meat had come from. Zi Lu also divested a man 
of his robe to exchange for sweet wine which Confucius drank 
without asking where the liquor had come from. Yet, when 
Confucius was received by Duke Ai, he did not sit if the mat was 
not straight and did not eat what was not cut properly." 


Zi Lu came forward and asked: *Why do you do the opposite of 
what you did between Cai and Chen?" 


Confucius replied: *Come! I shall tell you. At that time, I, with 
you, was anxious about surviving. Now, with you, I am anxious 
about being righteous." 


When starving and in straitened circumstances, he did not shrink 
from any means of preserving his life. When satiated and in 
abundance, he acted falsely to glorify himself. In terms of being 


xiii. Brief details of the people referred to in this paragraph are as follows: (i) Chiyi Zipi K$ 
RT is Fan Li 183 who helped Gou Jian ^] in the overthrow of Wu. (ii) Tian 
Chang Hit was a Qi noble who drove Jian Gong 简 公 from the throne in 481 BC 一 
see Shi Ji 33, vol. 5, p. 1545. (iii) It is unclear who Nanguo Huizi was — see WYJ , note 
144, p. 460. YPM has him as “Huitse of the South City" and describes him in a note as 
*... a follower of T’ien Ch'ang" (p. 208). (iv) Zi Gong TE is the well-known disciple 
of Confucius, also called Ci 赐 — see Shi Ji passage referred to above. (v) Gao 高 ,Guo 
国 , Bao ff] and Yan 4 are taken to be four separate people by modern Chinese editors 
(both YPM and BW refer to a single person — Kao-kuo Pao-yen). For Gao and Guo see 
Zuo Zhuan, 16th year of Duke Cheng and the Shiji 40, vol. 5, p. 1710 and note 18, 
p. 1712. Bao is taken to be Bao Shuya fiL Z^ and Yan is probably Yan Ying himself. 
It must be remembered that there is no historical evidence to support the Mozi account 
of these supposed events. 


xiv. For these two requirements of proper behaviour see Lun Yu X.9 and X.8(3) respectively. 
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Bide hy ABE o DXBLAS AN BEEN T8 > LU DET EA E fib ， 
TT AREER > FATS ! 


3943 FLAS PRS : [AER RUEESUUO 然 ， 此 时 天 下 圾 “ 乎 ! 
JAZ BIER AAG ? 何 为 舍 其 家 室 而 旗 寅 也 ? | 和 孔 某所 行 ， 心 术 
所 至 也 。 其 徒 属 弟子 句 效 孔 某 。 子 页， 季 路 辅 孔 悍 乱 乎 生 ， 阳 货 
ELER > BER DL CARO > EBORE o ，[ 暴 ]” BA ! 夫 为 弟子 后 
Eo REOR 5 师 必修 其 言 ， 法 其 行 ， 力 不 足 ， 知 弗 及 而 后 已 。 今 
孔 某 之 行 如 此 ， 儒 士 则 可 以 疑 侨 。 


63. 就 is read as 中 in the sense of 感 . Some texts (e.g. Z&Q) have Hh. 
64. Read as 危 (危险 ). 

65. Suggested addition by WYJ, Z&Q. 

66. Suggested addition by LSL. 
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39.13 


impure, dishonest, deceitful and hypocritical, what could be 
greater than this! 


Once, when Confucius was sitting together with his disciples, he 
said: “When Shun saw Gu Sou, he was ill at ease. At that time the 
world was in danger." Was Dan, the Duke of Zhou a non- 
benevolent man? Why did he forsake his ducal house and retire to 
his private dwelling?" 


This is what Confucius’ conduct and the workings of his mind 
came to. And his students and disciples all imitated him. Zi Gong 
and Ji Lu aided Kung Kui in bringing disorder to Wei." Yang 
Huo brought disorder to Qi."" Fu Xi involved Zhongmou in 
rebellion." Qidiao inflicted punishment and death." In terms of 
cruelty, what is greater [than these instances]? Those who are 
disciples and follow their teacher must cultivate his words and 
imitate his behaviour, yet their strength is not sufficient and their 
knowledge is not adequate so they subsequently give up. Now if 
Confucius' conduct was like this, Confucian scholars should be 
regarded with suspicion! 


xv. Tradition has it that Shun's father Gu Sou t took a second wife after which both 
treated Shun badly. Despite this, Shun continued to display what Giles has described as 
"exemplary conduct" towards them. 

xvi. An expanded version of this story is to be found in Mozi 46.13. 

xvii.There is some uncertainty about the names here. Zi Gong Y H is generally thought to 
be Zi Gao $4. Both YPM and BW speak of Kong Li but he should probably be called 
Kong Kui 孔 悍 which is how Legge speaks of him in his translation of the Zuo Zhuan 
where the incident referred to is described (Duke Ai, 15th year, LCC, vol. 5, pp. 840- 


843). 


xviii. Yang Huo 阳 货 is Yang Hu 阳 虎 , charioteer to Ji Huan Z&fH, who was the chief of one 
of the three great families of Lu. Yang Hu rebelled against his master — Zuo Zhuan, 
Duke Ding, 9th year, LCC, vol. 5, pp. 771—773. 

xix. Fu Xi 佛 有 was a high official in the Jin city of Zhongmou (situated in what is now Henan 
province). Whilst resisting attack by Jian Zi of Zhao, he is said to have called for 
Confucius — Shi Ji 47, vol. 6, p. 1924. 

xx. 4 is read 漆 and the person referred to is taken to be either Qidiao Kai ZS HEBH or Qidiao 
Duo HER , both from Lu and said to have been disciples of Confucius. Both are 
mentioned in the Shi Ji 67, vol. 7, pp. 2213 and 2220 respectively, but there is very little 


about either — see note on p. 2213. There is also some variation in interpretation of the 
Mozi text as to whether they inflicted punishment and destruction or suffered these things 
(e.g. BW). 


372 Mozi 


Introduction 


All editors and commentators agree that chapters 40—45 of the Mozi (the 
so-called dialectical chapters) present very considerable textual and 
interpretative problems. Mei Yipao, who omitted these chapters from what 
was the first substantial English translation of the work, wrote in the 
introduction to his translation (p. xii), apropos these chapters, “... besides 
the unsettled question as to their respective authorship, the few 
pages probably make the hardest reading in the whole body of Chinese 
literature.” Nonetheless, considerable progress has been made in sorting 
out the various problems and bringing the text of these chapters to an 
intelligible state. Very briefly stated, the problems fall into two categories: 
those related to individual characters and those related to the arrangement 
of the text. 

The first category includes the use of unknown graphs (what Graham 
refers to as “the extraordinary variation in writing of single words"), the 
effects of Song taboos (bearing in mind that the lost Song Daoist Patrology 
[DZ] is probably the source of the present text via the Ming Daoist 
Patrology [DZ]), and basic errors of copying such as the mistaken use of 
characters of similar sound or form, and simple omissions and 
duplications. The second category includes the curious arrangement of the 
Canons indicated by the very brief five word comment immediately before 
the final Canon of the A series to read the text horizontally, the importance 
of the head character in identifying the start of each Explanation, 
dislocation of whole groups of characters, the effects of transfer of the text 
from wooden writing strips to a continuous text, and the interpolation of 
glosses. 

Important milestones in the continuing search for clarity, again very 
briefly listed, have been Bi Yuan’s initial rediscovery of the text overall 
and his recognition of the particular arrangement of the Canons, Sun 
Yirang's invaluable edition, first pulished in 1894, in which many of the 
important and still accepted textual emendations were made, Liang 
Qichao's recognition of the role of the head character in the structure of the 
Explanations, Wu Yujiang's edition which included notes giving reference 
to all the available ancient texts, Luan Diaofu's studies of textual structure, 
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and, most recently, the work of Tan Jiefu and A. C. Graham. Some 
commentators who have made detailed studies of these chapters have 
tended to rely on a piecemeal as opposed to a systematic approach in 
their attempts to bring sense to this material. Although they have been 
the target of what is probably justified criticism by Graham, their 
contributions remain noteworthy. Such men include Gao Heng and Wu 
Feibai. Furthermore, among those who have made such detailed studies, 
there is a significant lack of uniformity as to what textual changes and 
rearrangements should be made. So, despite the valiant efforts of these and 
many other scholars, and the definite advances that have been made in 
establishing a reliable text, there is still considerable room for 
interpretative variation in these six chapters. 

For this reason, the translation that follows is based essentially on the 
Daoist Patrology (DZ) text which is the approach taken in modern Chinese 
editions of the Mozi such as those of Wu Yujiang, the MBJ, Li Shenglong, 
Zhou Caizhu and Qi Ruiduan, and the CHANT. In the case of the last two, 
the Canons and Explanations (C&Es) are kept separate (i.e. chapters 40 to 
43 appear consecutively rather than having 40 joined with 42, and 41 
joined with 43), and the Canons appear consecutively rather than being re- 
arranged to follow the order of the Explanations. A broad subdivision of 
the A group of Canons may be made into the basic definitions, all ending 
in 也 , comprising A1—A76; the Canons on words with multiple meanings 
or uses (A77—A88); a somewhat miscellaneous group with particular 
textual uncertainty (A89—A99); and the propositions or theses all ending 
with 说 在 X, comprising B1-B81. Both Tan Jiefu in his 1981 work ŒE% 
分 类 译注 》and Graham in his major work on the subject (LMLES), and 
also in the later Disputers of the Tao, make more substantial subdivisions, 
primarily on the basis of subject matter. In the case of chapters 44 and 45 
(Daqu and Xiaoqu), these same two scholars also make major 
rearrangements of the material whilst Zhang Qihuang rearranges the Daqu 
only. These several rearrangements are clearly of interest and have much to 
commend them in each case, but, because they differ quite considerably, 
and particularly because they are not incorporated into standard editions of 
the Mozi, I have not followed any one of them in the present work. Those 
interested in a detailed account of the textual problems pertaining to these 
chapters should consult the section entitled “Textual Problems" in 
Graham's Later Mohist Logic Ethics and Science (pp. 72-110). 
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40 & 42: 经 粤 经 说 上 


C: 故 ， 所 得 而 后 成 也 。 
E: 故 : 小 故 有 之 不 必然 ， 无 之 必 不 然 。 体 也 。 知 有 端 。 大 故 有 之 
必 [ 然 ]， 和 无 [之 必 不 ] 然 :。 若 见 之 成 见 也 。 


Comment: The text of the C is uncontroversial. Not so with the E which ACG 
describes as "badly mutilated". SYR's widely accepted additions to the DZ 
text are used in the translation. The simplest emendation is that of TJF who 
omits 无 from the DZ text for the penultimate sentence, giving: “大 故 ， 有 之 必 
然 。 More extensive changes are made by both ACG and WFB. Nonetheless, 
the basic point remains the same. Most commentators equate the meaning of 
故 given here with that in the Shuo Wen (使 为 之 也 ). Related definitions are to 
be found in the Daqu 20, Xiaoqu 2 and the LSCQ 9/4.1. The E elaborates the 
definition, identifying minor and major causes, equivalent to "necessary" and 
"necessary and sufficient" conditions respectively. The examples are obscure 
and variably interpreted. 


C: 体 > AGE o 
E: 体 : 若 二 之 一 ， 尺 之 端 也 。 


Comment: Most editors retain the DZ text as above. WFB is an exception, 
incorporating part of this C&E into A1 above and making the remainder his 
A49. WYJ gives a clear amplification of the E (his note 8, p. 487) whilst ACG 
draws attention to the important paired term # for which the definition is lost 
— see his pp. 265-266. In WFB's rearrangement 体 and 3& are contrasted in 
his modified E for A1. 


1. 


The addition of the four characters indicated to the DZ text is due to SYR and is widely 
accepted (WYJ, ACG, Z&Q, LSL, JBC). TJF, however, does not make the addition but 
simply omits $. WFB makes more substantial changes — see Comment. 


40 & 42. Canons & Explanations A 375 


40 & 42: Canons & Explanations A 


A1 C: A cause is that which obtains before something comes about. 


E: Cause: When there is a minor cause, something is not 
necessarily so; when there is not, something is necessarily not 
so. It is a part — like a point. When there is a major cause, 
something is necessarily so; when there is not, something is 
necessarily not so. Like seeing something completes seeing. 


A2 C: A part is a division in the whole. 


E: Part: For example, one is a part of two; a point is a part of a chi 
(measured length). 
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A4 
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C: 知 ， 材 也 。 
E: 知 : 材 * 知 也 者 ， 所 以 知 也 ， 而 必 知 ”。 若 明 *。 


Comment: This is the first of four definitions of epistemological terms (A3-A6). 
One issue is whether a distinction is being made between two senses of %1, 
the first as # (suggested by SYR) and the second as 知 . ACG, who 
transliterates all four terms, equates the two 知 with intelligence/conciousness 
and knowing respectively. JBC has for 知 in A3:“ 指 人 们 认识 客观 事物 之 综合 
官能 和 材质 ”(p. 5) and for All in A5: “ 指 知道 ， 了 解 ， 认 识 ， 相 当 于 心理 学 之 感 
^E (p. 8). If one accepts SYR's reading of 知 here as 智 , the definition of the 
latter as “capacity” (材质 ) is similar to that offered in the Xunzi 22 (XZXZ p. 367, 
K vol. 3, p. 127) as “ability” (能 ). | have taken 知 as "knowing" in both instances, 
regarding the two C&Es as dealing with two aspects of the one process. 


fai 


C: Jk > tH e 

E: J: 不 也 者 ， 以 其 知 有 求 也 ， 而 不 必得 之 。 若 胸 ”。 
Comment: Jig is equated with 思考 or Mik, in the sense of “reflect” or 
"deliberate" by both WFB and JBC, with an element of planning implied as in 


the Shuo Wen definition (1444). | have followed the DR definition for 
philosophical use. 


C: Fl > BH o 
E: 知 : 知 也 者 ， 以 其 知 过 " By > 而 能 貌 之 。 若 见 。 


Comment: The issue of whether there is a distinction between 知 here and in 
A3 has been discussed above. As ACG observes, SYR’s proposed 
emendation of 过 seems unnecessary. In translating 4 as above | have 
followed JBC. ACG has "describe" (see his note 63, p. 267). Z&Q give a 


p 


similar reading 一 描画 . 


材 is something of a problem here. Some editors take it as the second of a double head 
character — see, for example,LSL,note 3, p. 254. This gives the next three characters 
the same form as in the following similar C&Es. WFB omits it. 

HS adds 不 before 4% in this clause. 

There is general acceptance of 明 as indicating “eyesight” as in Mencius IA .7(10). LQC, 
in fact, emends HH to IR. 

For llf see also Doctrine of the Mean, XIII.2 and Zhuangzi 23 (GQF, vol. 4, p. 810 and 
particularly his note on p. 812). The term is variously translated: e.g. “look askance” 
(Legge), “childlike stare" (Watson), “sideways glance" (Mair). The point here seems to 
be that it is an indirect process. ACG has "peering". 

SYR's emends ## to 2 but this is not widely accepted — see, for example, ACG, note 
62, p. 267. 
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A3 C: Knowing is a capacity. 
E: Knowing: With regard to the capacity of knowing, it is how 
one knows and knows with certainty. It is like seeing. 


A4 C: Cogitating is seeking. 
E: Cogitating: With regard to cogitating, it is through one's 
knowing that there is a seeking [of something], but one does 
not necessarily find it. It is like seeing indirectly. 


AS C: Knowing is contacting. 
E: Knowing: With regard to knowing, it is through one's knowing 
[capacity] *passing" a thing that one is able to form an 
impression of it (describe it). It is like seeing. 
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C: £8 > HALE e 
E: 4: My DURS] MAZEE HEA e 


Comment: This is the most problematical of the four epistemological 
definitions. With respect to all four definitions, the position taken here is that 
the first and third refer to "primary" acts of cognition, taking place directly 
through the senses, whilst the second and fourth indicate mental activity 
either of a conceptual or analytic nature. The fourth and final process, that 
of reasoning, is the most elaborate and requires a new graph. The 
correspondence to the various aspects of vision is then with the eyesight in 
general as a function, with an indirect or uncertain aspect of the process, with 
the direct aspect of seeing, and with the bringing of clarity to knowing by 
reasoning finally compared to clarity in vision. Relevant, albeit brief, 
correspondences in ancient texts are, particularly, with Zhuangzi 23, LSCQ 16 
and Xunzi 22. 


C: {2 > Beh 。 
E: 仁 : 爱 已 ?者 ， 非 为 用 已 也 。 不 若 爱 马 著 若 明 。"” 


Comment: Here begins a series of 14 C&Es on conduct and ethics, the 
majority dealing with common and important terms. The interpretation of the 
definition of 仁 depends particularly on the reading of #8 and, to a lesser 
extent, on whether E is retained or emended to 民 (SYR). It seems likely that 
the point here is the distinction between “Æ” and “JÆ”, the latter, of 
course, a central Mohist concept. WYJ has:“ 大 取 篇 日 仁 而 无 利 爱 - ， 体 爱 与 
利 爱 相 反 。 " — see his note 20, p. 489. ACG renders 体 as "individually" and 
| have followed this. It is also possible that # is misplaced here on the basis 
of the following definition and the statement on the two terms ( 仁 and 3&) in 
B75. The issue of the love of the self within the framework of universal love is 
addressed in the Daqu (Mozi 44.7). 


10. 


This is the commonly accepted emendation, on the basis of the E, of the otherwise 
unknown Mohist character ( 知 above the 心 radical). Not all editors make the 
emendation — see, for example, TJF and ACG (note 64, p. 267). 

Interpreted by modern commentators (e.g. MZQY, JBC) in the sense of 显著 (see 
Zhuangzi 25, GQF, vol. 4, p. 896). 

Not all commentators accept © here. Thus, some emend it to 民 following SYR (e.g. 
WYJ — see his note 21, p. 489), whilst WFB emends the first 已 to 也 and omits the 
second. 


The last three characters (44744) are almost certainly a misplaced fragment from the 
preceding E (see ACG, note 67, p. 270). Most, following SYR, emend 3 to #, although 
even the # may be superfluous. 
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A6 


AT 


: Reasoning is seeing clearly. 


: Reasoning: With regard to reasoning, it is through one's 


knowing and explaining a thing that one's knowing it is made 
manifest. It is like seeing clearly. 


: Benevolence is loving individually. 


: Benevolence: Loving the self is not for the sake of the self 


being of use. It is not like loving a horse. 
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C: 义 ， 利 也 。 
E: 义 BARTH" > 而 能 能 ” 利之 ; 不 必用 。 


Comment: There is general agreement on the reading of this C&E, modern 
commentators accepting CYX's interpretation of the last three characters of 
the E:“ 用 者 ， 见 用 於 世 也 。 不 必用 者 不 必 在 上 位 ， 随 分 而 能 利 人 也 。”Notable 
in this and the previous C&E is the definition of two central Confucian 
concepts ( 仁 and 3&) in terms of two central Mohist concepts ("€ and 利 ). See 
also C&E B75, Mozi 44.1, and Lun Yu IV.16. 


C: #8 > B o 
E: #8 > RZA > LL REN LEURS EE St th o 


Comment: The relationship between 1€ and 4t is stated at the outset of the Li 
Ji (SSJZS, vol. 5, p. 12). The Mohist point is that it should apply regardless of 
rank or position and run through all strata of society, in contrast to the 
Confucian position as also exemplified in the Li Ji (SSJZS, vol. 5, p. 55). 


C: fi» Ath e 
E: £1 : 所 为 不 善 名 > 行 也 。 所 为 善 名 > IE XAR 


Comment: This C&E may not be as clear as the version above suggests. A 
number of commentators (see, for example, LSL, JBC) refer to Xunzi 22 (j 
Co EZ): “ESET AGE ZF ©” WEB, in fact, emends the E to read: “T : 所 
为 义 ， 名 行 也 ， 所 为 不 义 ， 名 巧 也 ， 若 为 盗 。” making the distinction between 
行 (as 德行 ) and 15. TJF writes:“ 行为 "二 字 ， 常见 连用 。 此 即 以 为 训 “77? > 
WREIDE o AEE 为 " 即 “能 为 ， 当 和 与 《说 ) 之 “所 为 "对 看 。' 所 为 ' 者 事 ' 也 ,未 
必 即 谓 之 T 3 “能 为 则 可 谓 之 4T R o HA (o mU. 


11. Itis generally accepted that this should be read as 分 . 

12. There has been some debate about the duplication of BE. I have followed ACG, for 
example, in taking the first 能 as nominal. SYR equates the second 能 with # — see 
WYJ, note 26, p. 490. See also A13 below. 


13. ZHY reads 名 as E 


14. { is read as 慢 following BY and is taken as the opposite of #. 
15. Accepted as fÑ following ZHY. 
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A8 


A9 


A10 


: Righteousness is being of benefit. 


: Righteousness: The resolve to take the world as one's sphere of 


action and, having ability, being able to benefit it. It is not 
necessary to be used (i.e. have a position). 


: Propriety is respect. 


: Propriety: The noble have the title *duke" whilst the lowly just 


have a name, yet for both there is respect and rudeness. It is 
only in rank that they differ. 


: Conduct is doing. 


: Conduct: That which is done without thought of bettering 


one's name is conduct. That which is done to better one's name 
is speciousness. It is like being a robber. 
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C: # > 48th e 
E: 8 : 其 志 ， 气 之 见 “ 也 ,使 人 如 已 。 不 车 金 声 玉 服 。 


Comment: There are several issues with this C&E. First, there is the question 
of 实 which is found here in a somewhat different context from its usual 
association with 名 in Mingjia texts. However, the conjunction with % is not 
unknown. For example, WYJ refers to the Guo Yu as follows: 《国语 EWA) 
Hi: “SEHR ^ ZAR WAP” — see his note 32, p. 491 一 and it is 
generally retained by Chinese commentators in the sense given. Thus, LSL 
has: “KRAMA Ei o BB AIZEN IEEE > AES MEM SCR ©” — see his note 
1, p. 258. On the other hand, ACG argues that 实 has been used to replace 
ali due to a Song taboo (his note 73, p. 273) and is more appropriately paired 
with the following definition of i, i.e. “sincerity” and "loyalty". Second, there is 
the question of 志 and 4a, whether these are to be taken together (see, for 
example, JBC, note 2, p. 19) or separately as above following WFB. Third, 
there is the final sentence of the E. Several commentators refer to Mencius 
VB.1(6), LCC, vol. 2, p. 372 but the context there is different. In his modern 
language version, LSL has:“ 不 像 金玉 之 类 的 佩 饰 ， 只 是 外 表 好 看 。 ”一 see 
also TJF, p. 90 and ACG, note 75, p. 274. 


C: 忠 ， 以 为 利 而 强 低 ” 也。 
E: 忠 : 不 利 弱 子 效 ， 足 将 入 止 容 。 


Comment: The issue in the C concerns 低 — whether to retain it or emend it 
in one of several ways (see note 17 below). | have retained it at the suggestion 
of an anonymous reader. The E presents a major problem. ACG omits it 
altogether considering the whole E to be a "misplaced fragment" (his note 77, 
p. 274). Both WFB and WYJ describe it as "unclear". Apart from several 
contentious characters, the punctuation varies from none (WFB, WYJ) to a 
break after 子 (TJF) or Z (e.g. Z&Q). The translation in parentheses above 
follows Z&Q who, in turn, follow SYR's emendations ( 低 to # in the C, Z to &, 
and IE to JE in the E) and interpretations — see Z&Q, notes 1 and 2, p. 539. 


16. Generally read as Hi. 

17. A number of commentators express dissatisfaction with this character but emendations 
vary: to #4 following SYR which JBC supports by reference to the Xunzi 13 (XZXZ, 
p. 213), to f£ (ACG), and to E& (WYJ), whilst WFB retains it. 
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A11 C: (Inner) substance equates with the (outer) display. 
E: (Inner) substance: His will is manifest in his spirit and causes 
others to be like himself. It is not like the tinkle of metal or jade 
adornments. 


A12 C: Loyalty is to strengthen the lowly, taking this to be beneficial. 
E: Loyalty: (It is not beneficial to a young lord to be disloyal. On 
walking in to the prince's presence one must correct one's 

bearing.) 
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A13 


A14 


Mozi 


C: 孝 ， 利 亲 也 。 
E: 孝 : GE) DUBUAZE > WBERET 


DEDE 


Comment: This C&E is closely similar in form to A8. The two common 
characters Z* and 能 are treated similarly. One issue is what it is not necessary 
to gain. Among the possibilities are personal reputation and the love or 
recognition of parents — see Zhuangzi 26 (GQF, vol. 4, p. 920), Xunzi 
27.82 (K, vol. IIl, p. 227) and 27.112 (K, vol. Ill, pp. 235-236). There is also the 
point raised particularly in JBC’s commentary on the range of filial feeling and 
its not being limited to one's own parent or parents — see his note 4, p. 23 and 
the Mozi 16. 


C: 信 ， 言 合 於 意 ” 也 。 


E: 信 : 不 以 ”其 言 之 当 也 。 使 人 视 城 得 金 ”。 


Comment: Although there might be some debate about the best reading of 意 
(and to a lesser extent of 信 ), the meaning of the C is generally agreed upon. 
The E is a different matter. In fact, ACG makes major changes, transferring the 
13 characters from what, in the present text, is A29 to be interposed between 
视 and 城 in A14 and leaving A29 without an E. The most common position is 
that expressed by SYR (see note 21 below) which is that followed by modern 
editors LSL, Z&Q and JBC. The point is that, if you tell someone there is gold 
in the city, they should expect to find it. WFB's view is that it is an explanation 
or metaphor (fi) for the value of trustworthy words. 


18. ACG restores 志 here to complete the parallel structure to A8. I have not included it in 
the translation. 

19. There are several interpretations of %& other than its primary meaning: 3& (WFB), 意志 
(IBC), 预料 (Z&Q), 亿 (TIF), AD (LSL). 

20. WFB emends 不 以 to 4 一 see Comment. 

21. On this sentence, SYR has:“ 言 告 人 以 城 上 有 金 ， 视 而 果 得 之 ， 明 言 必 信 也 。” 
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A13 C: Being filial is to benefit parents. 


E: Being filial: To take parents as one's sphere of action and, 
having ability, to be able to benefit them. It is not necessary to 
attain [recognition]. 


A14 C: Trustworthiness is words being in accord with thoughts 
(intentions). 


E: Trustworthiness: It is not just a matter of one's words being 
appropriate. [For example], sending a person to look in the city 
and his getting gold. 
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AIS  c:fH» HE - 


E: 但 : AB > ARRIE” o 


Comment: This is an extremely problematical C&E and the reading offered is 
very tentative. Several commentators emend the head character — TJF to JF, 
WEB to 身 with the A radical (ZWDCD #722), and ACG to n] with the 耳 
radical (not listed in the ZWDCD — see his note 82, p. 277). In the E, there are 
issues with the punctuation (an alternative is “BLA > 38 A. > AAW » ^ found, for 
example, in WYJ and Z&Q), with #3 and whether it should be read as 偶 , with 
the second 人 and whether it should be read as A, and with the final unknown 
character (see note 22). The version given above follows CYX and LSL. 


A16  C:JB? > (Emi qt e 


E: JH : 为 是 ~。 为 是 之 台 ” ui» BA e 


Comment: With uncertainty surrounding much of this C&E, any interpretation 
must be tentative. In the translation, | have substantially followed WYJ's 
version — see his note 45, pp. 492-493. It is of interest to speculate on the 
relationship between 4£ and XH in Confucian texts, brought out by TJF's 
emendation of the head character in A15. On this, see Leys (1997), pp. 184- 
185, the issue being whether they are similar or different. 


22. 


23. 


24. 


25. 


26. 


An unknown Mohist graph is here emended to 循 as above by most commentators 
following ZCY, although WFB emendis to #/f in the sense of “defend” and TJF to XË in 
the sense of "escape", "conceal oneself". The Mohist graph has the "heart" radical. 
The modification of the unknown Mohist character to JH as above, following BY and 
SYR, is generally accepted. The meaning is taken to be that exemplified by the Lun Yu 
XII.21 , where there is a contrast with JE, made the head character of the preceding C&E 
by TJF, and the Mencius VIIB 37, linked to the description in the Lun Yu. See also ACG, 
note 84, p. 277. 

There is debate about this character which is found in the Zhuangzi 29 (GQF, vol. 4, 
p. 1012) and the Xunzi 7 (XZXZ, p. 83). I have followed the reading as ft in the sense 
of 满足 (see JBC, note 1, p. 27), which is accepted by a number of commentators. ACG 
retains it in the sense of "deficient in initiative". 

Some editors (e.g. JBC) follow SYR in omitting 为 是 in one instance. I have followed 
this in the translation. 

There are several readings of this character. SYR has it as i3. I have accepted WYJ's 


reading as Jf. The sense is similar in each case in that something that is disadvantageous 
to another is not done. 
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A15 


A16 


: To help is the self acting. 


: To help: With one person, being in close association; with 


many people, complying with the crowd. 


: To be scrupulous is acting to bring satisfaction. 


: To be scrupulous: If doing *this" is dangerous to another, it is 


not done 
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AY! C: He > EJIE” o 


E: HE : 己 惟 ” 为 之 ， 知 其 也 思 耳 ”也 所 o 


Comment: This C&E is also very problematic as notes 27-31 indicate. The 
translation is extremely tentative and is largely based on SYR and LSL. WFB 
rearranges the order to place what is here A18 before what is A16 in the 
present text, and brackets what are here A16 and A17 together under the brief 
comment “REE”. 


A18 | C: S”, 不 为 所 作 也 。 
AY 
3 


E: 令 : EHRT o 

Comment: In the translation, & is accepted and BY's initial interpretation of 
the C followed (“ 言 使 人 为 之 ， 不 自作 。”) The E follows TJF's text and is based 
on his reading of it as a cryptic statement of what is more clearly expressed 
in the Lun Yu XIII.6 and the final exchange between Gao Zi and Mo Zi in the 
Mozi 48.24, i.e. if one's own conduct is not correct, one cannot expect one's 
orders to be properly carried out. This is an appropriate point to draw attention 
to ACG's remarks apropos the preceding four C&Es in which he says: "This is 
a curiously isolated sequence, and nothing in the rest of the dialectical 
chapters throws much light on it. All editors heavily emend the text, and some 
follow an entirely different track ..." (p. 278) 


21. 


28. 


29. 
30. 


31. 


32, 


Some commentators (e.g. SYR) equate this with ff in the sense used in the Mencius IIA. 
2(15), but not the almost contrary meaning in IIB.2(6). On this, see Legge's note (LCC, 
vol. 2, p. 213) and Zhu Xi, SSJZ (Mencius), p. 53. For the conjunction with 4£ see the 
Lun Yu XVII.16(2). 

The meaning of this construction presents problems. On the C as a whole, ZCY has: “One 
who is lian frequently examines his words and actions and, where these are not in accord 
with propriety (li), he corrects them." 

Generally read as 中 following SYR. 

In the DZ text 思 耳 is written as one character (not listed in the ZWDCD). SYR takes 
this as equivalent to zhi (ZWDCD #36574) in the sense of #2. On writing the two 
components separately see WYJ, note 47, p. 493 and WFB's text. 

所 here presents a problem. At least three positions have been taken: (i) To regard it as 
superfluous (BY). (ii) To transpose it to come before the preceding one or two characters 
depending on how 思 耳 is written (ACG). (iii) To place it before 4 at the start of the 
next E — see WYJ, note 49, p. 493 and WEB, p. 29. 

Whilst most accept 4 (to give a command) as the head character, ZCY (and following 
him the MZQY) find this term incongruous in the midst of four other terms dealing with 


personal behaviour and replace it with 节 in the sense of “moderation”. 
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A17 


A18 


: To be ashamed is to do wrong. 


: To be ashamed: If one recalls doing something regrettable one 


knows it and is distressed. 


: To give an order is not to do what is done. 


: To give an order: If it is not something one would do oneself it 


should not be done. 


390 


A19 


A20 


A21 


Mozi 


| 


C: ££ > EAC M d Pr e 
E: 任 : AZ BER o URAZ E 。 


Comment: There are no significant textual problems in this C&E, although 
there are minor variations in interpretation. Thus many commentators follow BY 
in reading f£ as {£4 in the sense of “chivalry”, although others (e.g. ACG) 
take it in the more usual sense of assuming official responsibility. Linked with 
this is the interpretation of 士 which may be read as “knight-errant” or simply 
as "officer". | have followed the second of the two options in both instances. 
The translation above follows BY and TJF on the basis that this reflects a 
closer connection with the following C&E and possibly even A21. 


C: 勇 ， 志 之 所 以 敢 也 o 
E: 勇 : 以 其 敢 於 是 也 , 命 ” 之 。 不 以 其 不 敢 於 彼 也 ， 害 之 。 


Comment: Although courage/bravery is equated with being fearless (e.g. Lun 
Yu 1X.28), it is more complex in that, whilst the courage of a daring act is 
readily recognised, the courage not to act in certain situations must also be 
recognised. This distinction is well brought out in WYJ's note 53, p. 494 and 
by JBC, pp. 34-35. It is interesting to compare this C&E with the first part of 
Laozi 73: "SERRE > SETA ABUT -IWE > RARE o” 


C: 力 ， 刑 ”之 所 以 奢 也 。 
E: Jj : 重 之 亩 (也 ] » REUS RE 也 。 


Comment: This C&E has proven to be a problem. From its position it should 
be considered among the terms of 德行 (moral conduct — WFB) and linked 
with the adjacent definitions of f£ and 9i. On this basis, ACG's translation as 
"strength" is attractive. It certainly appears to be the final term in the sequence 
of general terms relating to conduct and is separate from the terms of physics. 
In this respect, it is noteworthy that JJ is linked with 3j in the Zhuangzi 29 as 
follows:“ 侠 人 之 勇力 而 以 为 威 强 ” where some read the initial character as ff. 
Nonetheless, most modern commentators accept the emendations above and 


33. There is general acceptance of SYR’s reading as 44. The implication is that the naming 
is favourable, i.e. give him a reputation, hence the rendering as "praise". 


34. There is general acceptance of BY's emendation to 形 as in other, related texts such as 
GSLZ 2. 

35. Added by ACG — see his note 92, p. 279. 

36. Read as #4 by SYR and others. 

37. There is general acceptance of the emendation of && to # in line with the C. 
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A19 


A20 


A21 


C: 


E: 


To act responsibly is an officer bringing harm to himself but 
being of benefit in what he does. 

To act responsibly: To do what is abhorrent to oneself in order 
to accomplish what is pressing for others. 


: Courage is the means whereby the will dares [to act]. 


: Courage: For his daring to act in this matter, praise him. Do 


not, for his not daring to act in that matter, disparage him. 


: Force is what moves a body. 


: Force: Said with reference to a weight. Lowering and raising a 


weight is moving [it]. 
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A22 


A23 


Mozi 


interpret both C and E in terms of physics, in fact almost a statement of 
Newton’s First Law. Particularly is this so with the E where F is equated with 
the downward gravitational force (although not of course recognised as such) 
and 42 as a force raising a body. JJ, however, is certainly used in Confucian 
texts in relation to conduct — see, for example, Lun Yu .7 and the Doctrine of 
the Mean XX.10 where it relates to {. 


T 


C: Æ > ORI 与 知 不 也 。 
E: Æ : W? 之 生 ， 商 ”不 可 必 也 。 


H 


Comment: The distinction being made is taken to be that between the 
corporeal and the mental, between body and mind/spirit, both being the 
essential prerequisites for life. The E is obscure and quite different 
interpretations are offered depending on which emendations are accepted. 
The above translation relates Æ. to its use in A66, B15 and GSLZ3 with respect 
to the hard white stone, i.e. properties mutually filling. One favoured 
alternative, following ZCY, is to retain the meaning of 商 and equate the 
uncertainty of life with the uncertainty of commerce. ACG suggests that the 
whole E is misplaced here and transposes it to the end of the E for his A39 
which itself is a variably placed C&E. He describes the E as “... another 
fragment unintelligible in the light of the Canon" which certainly appears to be 
the case. However, no matter where it is placed, it is very difficult to make any 
sense of it. 


C: BÀ > FAERIE o 
E: BÀ : None 


Comment: SYR attributes the absence of an E to the clarity of the C, an idea 
rejected by TUF. The DZ simply has the character Bl immediately followed by 
4 and then the E for 平 . 


38. From BY on there is a general acceptance of JÉ here in the sense of the perceptible form 
of the body, in fact the body itself, as in the previous C. 

39. BY emendis this to JÉ, others (e.g. JBC) to # in the sense of “full’/“to fill”. ACG retains 
the character as meaning "pillar" in his transposition. 

40. Whilst some commentators retain this character in its usual sense of "trade" or 
“commerce”, other readings proposed include ^t (WYJ) and 章 (TJF). 
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A22 C: Life is when body and mind exist (are located) [together]. 


E: Life: "Filling" it is life, a constant association that cannot be 
separated. 


A23 C: To sleep is to have the capacity for knowing but not its 
function. 


E: To sleep: None 
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A24 Ci E > BAILA PAS, o 


E: & : None 


Comment: SYR, and the majority of those following him, equate # with the 
character of similar pronunciation defined in the Shuo Wen as "sleeping 
soundly yet being aware" (Shuo Wen Jiezi 7, SBCK, vol. 4, p. 65). Several 
commentators refer to Zhuang Zhou's well-known dream (see GQF, vol. 1, 
p. 112, BW, p. 49). Again there is no E, which SYR here also attributes to the 
clarity of the C. 


S 


A25 C:} 


E: 平 :淡然 。 


M 


Comment: WFB sees these four definitions (A22—A25) as relating to Daoist 
thinking but, in fact, similar statements and definitions are found in a number 
of early texts of varying philosophical hue. For a discussion of the majority of 
the terms in these four C&Es see the Xunzi 21.5d (XZXZ, pp. 351-352, K, vol. 
3, pp. 104-105). 


A26 C: 利 ， 所 得 而 
E: 利 : 得 是 而 


也 。 
> 则 是 利 也 。 其 害 也 “， 非 是 也 。 


Comment: This and the following C&E are identical in form, supplying 
converse definitions of two important Mohist terms. The main issue centres on 
CYX's proposed emendation, the choice being between "its harming another 
means it is not this" (see e.g. WYJ, note 65, p. 495) and the version above (see 
also comment to A27). 


= 
EEN 
ri 
= 
RA 
ri 


41. Although written in several ways with different radicals, there is agreement following 
ZHY that the meaning of this character equates with f$ in the sense of the modern 恬 
IE or 安静 . The DZ has the rare character ZWDCD #11013. 

42. Many editors accept CYX's emendation to 他 . I have followed JBC in retaining 也 and 
not implicating “the other". 
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A24 


a 


: To dream is to be asleep yet to take something to be so. 


m 


: To dream: None 


A25 C: To be at peace is to know no desire or aversion. 


E: To be at peace: To be tranquil. 


A26 C: Benefit is what one is pleased to get. 


E: Benefit: If one gets this and is pleased then this is benefit. If it 
is harmful it is not this. 


A28 


A29 


Mozi 


C: 害 ， 所 得 而 恶 也 。 
E: 害 : 得 是 而 恶 ， 则 是 害 也 。 其 利 也 ， 非 是 也 。 


Comment: This C&E is identical in form with that preceding it and differs in 
content only by the exchange of # for 利 and 3& for Æ. With reference to the 
final phrase of the E in each case, TJF exemplifies the first with the initial 
sentences of the Mozi 47.1 and the second with the Mozi 44.3 (see TJF, p. 105). 


C: 治 ， 求 得 也 。 
E: 治 : ESSA o AA” YAR o 


Comment: In the C there is variation depending on whether ;K and 得 are 
read as the same parts of speech, as above, or otherwise (e.g. "to achieve 
what is sought" — ACG). There is doubt about the E. ACG regards it as 
incomplete (see his note 96, p. 283) whilst WFB dismisses it as "unclear" 
without further comment. If it is accepted as it stands, is it descriptive or 
prescriptive? ZCY, whose interpretation is followed by the MZQY (pp. 367, 
420), equates 治 with ^P. JBC (note 2, p. 45), in a somewhat free interpretation, 
identifies the specific Mohist objectives of EIE" and “XHA” as what are 
to be sought and obtained. 


C: # > RE e 
E: S : ZU" D? 其 行 也 。 其 言 之 忻 ， 使 人 督 之 。* 


Comment: This and the following C&E form a pair as do A26 and A27. Here, 
however, whilst there is identity of form in the C, there is considerable doubt 
regarding the E both for this and the following C&E. There are at least four 
different proposals as below: 


i. Omit the E for both A29 and A30, regarding what is there as misplaced 
in both instances (ACG). 

ii. Retain both Es as they are, apart from the omission of 之 from A29 and 
the emendation of 4^ to IF. and 忻 to 必 in A30 (TUF, followed by Z&Q, 
and in the translation above). 


43. There is general acceptance of the reading of 有 as X. (SYR, CYX). 
44. Z in some texts is placed with the head character, and in some it is omitted altogether 


(see, for example, JBC, note 2, p. 46). 

45. Read here and in A30 in the sense of 坚持 . 

46. There is an argument for omitting the final four characters. GH transfers im to fill the 
possible lacuna at the end of the previous E (A28). If they are retained, # may also be 
read as 2$ in the sense of 2$/5 (SYR, Z&Q), or as ££, following the Shuo Wen definition, 
as several commentators have suggested (e.g. TJF, JBC). 
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A27 C: Harm is what one is displeased to get. 


E: Harm: If one gets this and is displeased then this is harm. If it 
is beneficial it is not this. 


A28 C: To put in order is seeking and obtaining. 


E: To put in order: My affairs are put in order; others also put in 
order south and north. 


A29 C: To praise is to make clear the good. 


E: To praise: This strengthens his actions. Its words are pleasing, 
causing people to be urged on. 
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ii. WYJ's rearrangement which gives parallel Es for A29 and A30 as 


follows: “EÙ > HATH > Hate Ar and "Ez > ARTI: H 
言 也 使 人 督 ”. 


iv. WFB's rearrangement which also gives parallel Es for A29 and A30 as 
follows: “HZ HATH > HAZ > 使 人 督 之 ”and“ 讲 之 必 其 行 也 ， 

KEZI ARZ”. 

In the translation of this and the following C&E, | have followed the DZ text, 


reading 4^ as 坚持 (although this is somewhat problematical in A30) and 
accepting LQC’s reading of 忻 in the E of A30. 


gir 


A30 C: E> HEt e 
E: 诽 : 必 ? 其 行 也 。 其 言 之 忻 4 。 


Comment: See Comment to A29. 


A3 C:o EP EEUU 
E: EO : 告 以 文 名 ， 举 彼 实 也 。 


Comment: £& is an important Later Mohist term; e.g. Mozi 45.1 (“LA% #8 
f°). Unfortunately textual and interpretative problems are significant in this 
C&E. The version above is the DZ text apart from the widely accepted 
emendation of the head character of the E from & to # as indicated in note 
50. This is the text that is found, for example, in WYJ and CHANT. ACG 
proposes a major rearrangement here with respect to this and the following E 
— see his notes 101 and 102, p. 285. The translation given above is with the 
Xiao Qu in mind. # is translated as “entity” in accord with what | take to be its 
use in the GSLZ 1 (“名 实 论 ”). 


47. If this is retained, it could be read in the sense indicated for the previous E (see note 45 
above). I have, however, followed TJF's emendation to 止 in the translation — see 
Comment to A29. 

48. Several modern editors accept LQC’s proposed emendation of 忻 to 必 (see, for example, 
TJF). 

49. There is some variation in how 失 is interpreted. ACG has discussed the difficulties of 
giving a suitable English equivalent (his note 100, p. 285). Most commentators refer to 
the Shuo Wen definition in terms of 度 — see, for example, TJF — but differ in precisely 
how J£ is to be understood. Some (e.g. LSL) lean towards the meaning of “compare”. 
I have followed WFB’s straightforward explanation (p. 33). 

50. The emendation of # (found in the DZ) to # is widely, but not universally, accepted 
— see WYJ, note 72, p. 496 and Comment above. 
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A30 C: To censure is to make clear the bad. 


E: Censure: [This] stops his actions. Its words are shaming. 


A31 C: To raise (pick out) is to identify an entity. 


E: To raise (pick out): To inform by means of its name is to pick 
out that entity. 


» 
w 
N 
Q 
hil 


Mozi 


EE 
{ 

= 
o 


E: 故 ”: 言 也 者 ， 诸 ” 口 能 之 出 民 ” 者 也 。 民 若 书 虎 * 也 。 言 
也 ， 谓 5 。 言 ， 猫 5 石 ? 致 也 。 


Comment: Clearly there are problems with the text, at least of the E, which 
make any translation and interpretation necessarily tentative. One relatively 
straightforward and not unreasonable interpretation of the C is that of JBC 
(note 1, p. 50) which makes a close connection with the previous C. Thus & 
offers a likeness of an entity whilst = puts this process into words. The 
translation depends on the several emendations and rearrangements 
considered in notes 51-57. Different editors adopt more or less of these 
proposals whilst ACG provides a notably different version — see Comment to 
A31 above. 


zu 


A3 cB Hz Aud ® 


E: H: AMEH’ A@AE”> TAINH (Bath o) 


Comment: The most common and obvious interpretation is that two uses of H 
are being identified, as in YY's oft-quoted analysis, differentiated as referring 


51. 


52. 
53. 
54. 


55. 


56. 


57. 
58. 


59. 
60. 


There is doubt about the head character. Some texts retain # (e.g. BY, CHANT). In 
some 故 is omitted leaving “A t$" (e.g. MZQY). WYJ would emend 故 to 言 but 
retain the following *zi t4" which is LQC's proposal and is followed in the 
translation. See, however, ACG, note 102, p. 285 on this point. 

iH is WFB's emendation of 诸 , which some (e.g. JBC) simply omit. 

There is wide acceptance of 名 here as an emendation of 民 . 

There is general acceptance of JẸ as “tiger” replacing the original character with the 


"man" radical. 


I have followed the re-ordering of these three characters suggested by LQC to give “F > 
谓 也 ”. 

Both WYJ and WEB read Ji as 由 here, which is followed in the translation. 

Most accept SYR's emendation of 名 for £1 here. 

There are several versions of this C. The DZ as above has H. duplicated and is followed 
in WYJ’s text (although he does accept BY's emendation — vide infra). A second 
version, following BY and SYR, omits the second H. and is the most common. A third 
version, following HS and accepted by TJF and WFB, places the second H. as the third 
character. Finally, ACG restores 自前 from the E — see his note 109, p. 288. 

ZCY emends 已 to H see Comment. 

These four characters are duplicated in the DZ text, occurring also as the E for the 
following C&E (A34) preceded by 以 . The general view is that they are misplaced here. 
They are not included in the translation. ACG replaces them with what below are the final 
two characters from the E of A37 — see his note 110, p. 288. 
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A32 


A33 


: To speak is to bring forth raisings. 
: To speak: Speaking is said of the mouth's ability to bring forth 


names. A name is like a picture of a tiger. Speaking is to say. 
Speech is what is achieved through names. 


: About to is saying (something) is going to be so. 


: About to: From beforehand, one says about to; from 


afterwards, one says already; at the moment of occurrence, 
there is also about to. 
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A34 


A35 


Mozi 


to something that is going to happen in the future at some unspecified time 
and something that is actually on the point of, or in the process of, happening, 
these uses being contrasted with something that has already happened (E). 
For other interpretations see particularly ZCY and JBC. 


C: H > EB? 通 约 也 。 
E: : 以 若 2 ZS 者 也 。 


Comment: Whilst the C seems clear, the E is quite contentious. Thus, WYJ 
provides two versions, one original and one emended, whilst ACG omits it 
altogether (see his note 111, p. 289). The version above (the DZ text) is found 
in SYR, TJF, JBC and Z&Q. The translation is based largely on JBC's analysis. 
WYJ interprets the E as indicating accord between ruler and subjects, 
referring to the Great Learning X.3. 


C: 功 ， 利 民 也 。 
E: 功 : RY (HS o HERE o S 


Comment: In this, the first of four closely related C&Es, the C is without textual 
or interpretative difficulties although there is some doubt about the E. 
Originally the seven characters were duplicated, but following BY these have 
been omitted. There are essentially two interpretations. The first, exemplified 
by WFB, ACG (who adds “ 惟 利 无 功 ” to give parallelism with A37) and JBC, is 
that if the meritorious service is not carried out at the appropriate time it is 
useless or even harmful. This is made most clear by SYR's suggested 
emendation. The second interpretation, reflected in the translation, is that 
meritorious service does not, like summer and winter garments do, depend on 
a certain time, but is always appropriate. 


61. This is generally emended to 让 meaning “the people". 

62. Read as 顺 by TJF and JBC, as AJ by LQC, as #f by ZCY, and as 后 by WFB. 

63. Also read as 民 — see JBC, note 2, p. 56 and WYJ, note 82, p. 497. 

64. SYR suggests emending 不 to 必 . 

65. The seven characters of this E are duplicated in the DZ text (presumably erroneously) 
but not in the Wu 4& text. The duplicated characters are generally omitted following BY 
— see WYJ, note 83, pp. 497—498. 
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A34  C:A ruler is one who brings officials and people together in 
agreement. 


E: A ruler: He is the means of compliance with edicts. 


A35 C: Meritorious service is benefiting the people. 


E: Meritorious service: It does not await a time like summer and 
winter garments do. 


404 Mozi 


A36 


2 


;上报 下 之 功 也 。 
: [上 报 下 之 功 也 。]】% 


Comment: There is no E immediately following Æ in the DZ text. The six 
characters included above come after 至 姑 in the E for A37 following, and this 
is what the great majority of editors do. ACG, however, does not, writing: "The 
Canons of A36, 38 have been accidentally repeated in the Explanations, no 
doubt by the scribe who was restoring the sequence of the head characters 
in the dislocated Explanations by comparing them with the Canons" — see his 
notes 115 and 116, p. 290. 


A37  C: 罪 , 犯 禁 也 。 
E: JÉ : REZ > HES 害 无 罪 。[ 殖 关上 报 下 之 功 也 。]8 


Comment: Again the C is quite clear. The problem with the E is the final 
sentence as above. As considered in the Comment to the previous C&E, the 
majority view is to transpose the last six characters of this sentence to provide 
an E for A36. What, then, of 7844? Broadly, commentators follow one of three 
approaches. First, following LQC, they are emended to #5; second, 
following SYR they are emended to 432; and third, they are transposed to the 
E of A33 preceded by an added # (ACG — see his note 114, p. 290). 
Generally, there is an agreed interpretation along the lines indicated in the 
translation, however one reads the final two characters if they remain here. If 
SYR's emendation is accepted, the most obvious interpretation would be that 
causing harm where there is no prohibition, although not a crime, comes close 
to being a crime. With LQC’s emendation, endorsed by WFB, the reading is a 
little more obscure — see Z&Q, note 3, p. 550 with reference to Xunzi 4. 


66. The bracketed characters are transposed from the last part of the E for A37. 

67. Generally read as fife. 

68. The eight bracketed characters appear here in the DZ text. If the last six of these are 
transposed to form the E of A36, the problem of the first two still remains — see 
Comment. Commentators generally follow one of three approaches. First, following 
LQC, they are emended to HA; second, following SYR, they are emended to K=; and 
third, they are omitted altogether, for example by ACG who regards them as misplaced 
from A33. 
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A36 C: To reward is superiors requiting the meritorious service of 
inferiors. 


E: To reward: [Superiors requiting the meritorious service of 
inferiors.] 


A37 . C: Committing a crime is transgressing a prohibition. 


E: Committing a crime: If no prohibition exists, even if there is 
harm, there is no crime; like coming near. 


A399? 


A40 


Mozi 


C: El: ERP ZEB o 
E: 8]: 上 报 下 之 罪 也 。 


Comment: A38 is a replica of A36 apart from the substitution of # and JE for 
党 and 3). As several commentators have discussed, these four definitions 
(A35-A38) should be considered in the light of other texts including the Xunzi 
18.3, the Han Feizi 36 (SBCK, vol. 18, HFZ, pp. 74-77), the Zuo Zhuan for 
Xiang 26 (LCC, vol. 5, p. 521), and, of particular note, the Mozi 13. 


C: 同 > SEMA t e 
E: fi] : ZAME RERE > ERA o 


Comment: There are several issues with this C&E apart from its placement 
(see note 69). First, the C and E have different head characters. Should one 
be emended to the other, and, if so, which one? The most common approach 
is to read fli] as 同 (see, for example, LSL, JBC) and this is done here. Second, 
what is the referent of 办 — is it an implied "thing" (like a pillar) or is it the 二 
A? Third, should ACG's proposed addition of a verbal [n] after 俱 in the C be 
accepted? On this, see his note 117, p. 291 and the following discussion on 
pp. 291-292. In the translation above, the C and E are taken as making 
somewhat different points. That is, according to the C, things may be called 
the same if there is identity in one aspect whereas, in the E, the sameness is 
reflected in two observers coming to the same judgement about the one thing. 


C: SEE E E 


E: SA: OH” BR” o 


69. There is an issue about placement of this C&E. It occurs here in the DZ text and is 
retained here in many texts (e.g. SYR, WYJ, ACG, LSL, Z&Q). However, several editors 
of editions devoted to the “dialectical chapters” (e.g. TJF, WFB, JBC) transfer it on the 
grounds of subject matter to what in the present text would be A88. 

70. In the DZ text there is 侗 as above. Following ZHY, this has been read as [i], although 
ACG retains 侗 and makes a point of the difference — see also SYR’s detailed comment 
on p. 486. 

71. There is general agreement that “A is to be taken in the sense of #7 as, for example, in 
the Zhuangzi 23 (GQF, vol. 4, p. 800, BW, p. 256). See also WFB’s discussion, p. 35 


and the Huainanzi 11 where 


n 


í and 宇 are also defined (XYHNZ, vol. 1, p. 543). 


72. The emendation of H. to H. proposed by WYZ is generally accepted. 
73. Read as # by modern commentators. 
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A38 


e! 


: To punish is superiors requiting inferiors for a crime. 


m 


: To punish: Superiors requiting inferiors for a crime. 


A39 C: Being the same is (includes) being different but both in this 
(aspect) being one. 
E: Being the same: Two people, yet both see that this is a pillar. 
It is like serving a ruler. 


A40 C: Time spreads over different periods. 


E: Time: (Includes) past and present, morning and evening. 


408 


A41 


A42 


Mozi 


Comment: The E presents some problems. Whilst ACG is prepared to accept 
this placement of 4 before A (see his note 121, p. 293), most do not. For 
example, SYR takes it as superfluous and omits it. Both TJF and WFB 
transpose it to make it the second character and then emend it to 4 which is 
what is followed in the translation along with the two generally accepted 
readings of H. and X (see notes 72 and 73). 


C: SP > ERG 。 
E: T : 东西 家 ”南北 。 


Comment: The two points with regard to the C are, first, the generally 
accepted emendation of 5f to 宇 , and, second, the fact that it immediately 
follows the preceding C rather than showing the usual paired arrangement. 
Z&Q, in fact, join it to A40 as a single C. The issue in the E is X which is similar 
to the issue of the second 4 in A40. JBC omits both characters in the Es (i.e. 
合 in A39, 家 in A40). Certainly they are both to a degree controversial and in 
both cases the meaning remains clear without them. 


C: S8 s RU T HEAR t e 
E: 8B DAD RAR A RURSUS 。 


Comment: Despite the several contentious characters, the meaning of the C 
seems clear and the E extends and clarifies this meaning. There has been 
some alscussion about the precise meaning of $8. WFB argues for equating 
it with Œ, referring to the Zhuangzi 22 (GQF, vol. 3, p. 758 and his note 3), 
whilst JBC equates it with Mi, referring to the Liezi 5 (LZDB, p. 182). 


74. It is generally accepted that 守 (in the DZ text) should read ^F. 一 see ACG, note 123, 
p. 293. 

75. There are at least four approaches to 家 here: (i) To omit it as superfluous (e.g. LSL). 
(ii) To read it as € (e.g. ACG). (iii) to read it as 蒙 and transpose it to the start of the 
E (e.g. WFB, TJF). (iv) To read it as 中 (e.g. SYR, WFB). 

76. There is almost universal acceptance of 或 as dal. ACG, however, renders it “somewhere” 
— see his note 125, p. 294. 

77. Read as X.. 

78. Many commentators interpret this as 4. WYJ argues for retaining the meaning as a unit 
of length, as does ACG, and I have accepted this. 

79. As in the C, 或 is read as Jak. 
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A41 


A42 


: Space spreads over different places. 


: Space: Covers east and west, south and north. 


: A limit is a boundary which does not allow any further advance 


by a measured length (chi). 


: A limit: When a boundary does not allow a [further] measured 


length (chi), there is a limit. When a [further] measured length 
(chi) is allowed, there is not a limit. 
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A43 


A44 


A45 


A46 


Mozi 


C: dio DAR o 
E: s : {Hb © 


Comment: The issue with the C&E is the reading of = itself. Is it in conjunction 
with $ (i.e. limited/completely applicable) or not? | have followed LSL's 
reading as “全 部 情况 WFB transfers this C&E to his A48 where ai is read as 
3€ and paired with #8 in his A49, which is usually A2 as above. There are 
issues about the head character (#: or #), about whether 但 should be 
emended to 俱 (SYR), and whether # should be included here or in the 
following E (ACG). On these matters see WYJ, note 98, p. 500. The version 
above follows particularly the interpretations of LSL and JBC — see their notes 
1 and 2, p. 273 and p. 68 respectively. 


C: 始 ， 当 时 也 。 
E: 始 : BEER AA REA o UR ETE © 


Comment: Although the meaning seems relatively clear, there are problems 
with the precise reading of 当 , the fact that both 或 and A are read differently 
from the immediately preceding C&Es, and what exactly is intended by the E. In 
the translation, | have taken 当 as "specific" or “particular”, and “beginning” to 
be a specific, durationless time, i.e. there are times with duration and times 
without duration, "beginning" being a particular example of the latter. Along this 
line, LSL has: “R — EER TR] Ec 87 AB — Fr Za] » AB » " — note 2, p. 274. 


C: 化 ， 征 易 也 。 
E: 化 : HEARS 。 


Comment: There are no apparent textual issues in this C&E. Variations in 
interpretation relate to 征 , essentially between the meaning as "proof" or 
"evidence" (B& — e.g. MZQY) and the meaning as "characteristic" or "trait" (4 
f&t) which ACG emphasises in his rendering as “distinguishing marks". | have 
taken the latter position but, in either case, the meaning is essentially the 
same. 


C: fA > fig EAL e 
E: 损 : 偏 也 者 ， $e 78"! 也 。 其 体 或 去 [或 ]” 存 。 谓 其 存 者 损 。 


80. SYR equates 损 with 沽 so the sense is of “decrease” or “reduction” rather than “injury” 
or "damage". 

81. There is general agreement that 18. found in the DZ text, should be emended to B. 

82. A second 或 is added here in most modern texts (but not by TJF) — see WYJ, note 104, 
p. 501 and ACG, note 130, p. 296. 
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A43 


A44 


A45 


A46 


C: 


E: 


a 


e! 


a 


Completely applicable is where there is nothing that is not like 
this. 

Completely applicable: There is only either being at rest or 
being in motion. 


: A beginning is a specific instant of time. 


: A beginning: Time in some cases has duration and in some 


cases does not. A beginning is a specific instant of time without 
duration. 


: A transformation is a change of characteristics. 


: A transformation: Like a water frog becoming a quail. 


: Decrease is a part leaving. 


: Decrease: A part is part of a whole. Of its parts, some leave and 


some remain. Decrease is said of what remains. 
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A47 


A48 


Mozi 


Comment: The issue of the part/whole relationship is an important one to the 
Later Mohists and is discussed in some detail by several commentators (e.g. 
TJF, CYX, GH). GH, in particular, sees this statement as a point of difference 
between the Mohists and the Mingjia on the question of what the "decrease" 
refers to — the part remaining (Mohists) or the whole original object (Mingjia). 


C: 大 益 … 
E: None 


Comment: There are considerable doubts about this C&E. There is, however, 
widespread agreement with SYR that there should be a second C to give the 
pair 损 / 益 (see SYR, p. 457 and WYJ, note 105, p. 501). Several editors follow 
GH in making this simply: 益 大 也 (e.g. WFB). TJF has for the C: “at > SA 
X °” and transfers the E from A48 here, leaving that C without an E. ACG 
writes: "At Stage 2 this fragment may have either preceded A47 or followed 
A94. It is probably, as most editors suspect, from a lost definition of yi 3& 
‘increase’ following the definition of sun 18 ‘reduce’ (A46), but there is no 
means of reconstructing the missing Canon, which must have lacked an 
Explanation." (p. 296) 


C: f; HIR » (SYR: C: JE > [EU 9) 
E: /& : 易 民 也 。 


Comment: This is a very problematical C&E. In the C there are doubts about 
all three characters and, as ACG points out, it is the only C in the series A1- 
A75 without a final 也 . WFB transfers this to his A92 to form a pair of C&Es with 
the head characters of 环 and JL respectively, with an entirely different E for 
the former than that given above. ACG's detailed note on the rare characters 
should be consulted for an alternative view to SYR (ACG note 133, pp. 296- 
297). The E is also uncertain. TJF transfers it to the previous C&E (A47) whilst 
ACG retains it here with emendations given in note 84 below. His translation 
is: "Itis the figure of a curve." The version given is that of SYR which is followed 
by WYJ, LSL, Z&Q and JBC. The point in SYR's version is that, while other 
objects have a particular base, a circle or round object does not, each part 
being equally a base. JBC makes this explicit diagrammatically — see his pp. 
76-77. 


83. These two rare characters (ZWDCD #25575 and #25633) are emended by most editors, 
the majority following SYR (see his p. 457). SYR’s version is given in parentheses above 
and is used for the translation. 

84. The two characters MJ EE, which TJF has in the E for A47, are read by SYR as {BEG 
duplicating the C. ACG has 4) 4! (variant) whilst GH emends Hf] to 1f]. 
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A47 


A48 


C: Large increase ...? 
E: None 


C: In a circle all points are potentially a base. 


E: Circle: All points make contact. 


413 


414 


Mozi 


A49 C: me 3 易 也 o 


E: 库 : 区 8 7°" FEMS E e 


Comment: Again there is considerable variation in text and interpretation 
making translation quite tentative. In that given above, 库 is retained and the 
interpretation largely follows JBC, i.e. what is stored in a storehouse changes, 
but not the storehouse itself. In the E, “区 穴 ” remains problematical. 


A50 C: 动 ， 或 从 也 om 


E: 动 : f E EE I Eon 


Comment: The majority of characters in this C&E are controversial (see notes 
88, 89) so any translation or interpretation must remain very tentative. All that 
can be said with assurance is that it is about movement. The emendations in 
the C included above (i.e. 或 to 5X, 从 to HE) are, however, widely agreed upon 
so the definition of movement as a change of position is probably acceptable. 
The E is an altogether different matter. If there is acceptance that two kinds of 
movement are being indicated, the second exemplified by the rotation of a 
door around its hinge, "non-linear" may be acceptable as a characterisation of 
the second kind. It is possible, if three examples are being given (door-hinge, 
hare, zithern), that the three kinds of movement discussed by JBC (linear, 
rotational, oscillatory) are being identified. WYJ interprets the E as 
differentiating between the movement of inanimate and animate objects. ACG 
takes a different view again of the text and hence of interpretation, in part 
related to making the second example the movement of a louse on a hare. The 
best discussions of the issues are provided by TJF (pp. 128-130), WFB (pp. 
41-42) and JBC (pp. 79-81). 


85. 


86. 


87. 


88. 


89. 


Whilst some commentators retain 库 in the sense of “storehouse” (see MZQY, note 1, 
p. 377), others emend it to either # (WYJ, ACG) or [i£ (variant) (SYR, WFB). 

LQC equates 区 with the plane surface of geometry (Hi). SYR equates it with 虚 based 
on the Guanzi 11 (see SYR, p. 488 and the SBCK, vol. 18, GZ, p. 25). 

LQC reads this as "cave" or “hole”. See the Shi Jing, Mao #237, LCC, vol. 4, p. 437 and 
particularly Legge's note on the same page. These two characters (Iii 7X) occur in 
conjunction again in A64 (see note 108). ACG understands them as a geometrical term 
for circumference — see his note 138, p. 297. 

Whilst $} is generally accepted both 或 and 从 are generally emended; the former to 域 
(e.g. SYR, CYX) and the latter to ÍË (e.g. SYR and CYX) or to 4 (e.g. TJF). Of modern 
editors, WYJ and Z&Q follow the CY X/SYR version (see, for example, WYJ, note 111, 
p. 502) whilst LSL follows TJF. ACG retains 或 but emends 从 to fi (see his note 140, 
p. 298). 

Emendations have been proposed for six of the eight characters in the E apart from $). 
These are, in summary, 偏 to ai, 2X to 际 ,从 to FE or Ht, 者 to A, S to f, and 24 to 
fed or ix. 
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A49  C:A storehouse relates to change. 


E: A storehouse: With a region or cavity like this the appearance 
is constant. 


A50 . C: Movement is change of position. 


E: Movement: Non-linear movement is like a door hinge avoiding 
shutting. 
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A51 


A52 


Mozi 


** This is where the break in the DZ text chapter 40 (经 上 ) occurs. That is, the 
Canons that follow interdigitate with those already given. In modern editions 
this arrangement is preserved by Z&Q. 


C: IE » UAE 。 
E: IE : 无 久之 不 止 ， 当 牛 非 马 BIW BAZAIL BK 
JERS > A AGAR o 


Comment: This is a particularly interesting C&E in that, although free of textual 
problems, it still elicits quite disparate interpretations. These hinge on the 
readings of Ik and A which are recurring characters in Mingjia and Later 
Mohist writings. The crucial question is whether the C&E applies to language 
or to motion. It is hard not to agree with ACG that it is the former — see his 
discussion on pp. 298-299. Apart from the references which he gives to other 
related uses, there is the similar use of I 上 at least in Gongsun Long's 4 fiij. 
As an example of the alternative view, TJF, starting from WKY's equating of A 
with #fE, interprets it rather as “opposing force", which the MZQY follows, 
making this a relatively clear statement about kinetics related to Newton’s 
Laws. Thus, if there is no opposing force, a body “continues in its state of (rest 
or) uniform motion” which is easy to understand, hence the examples. When 
there is an opposing force yet the body does not stop, this is less easy to 
understand. JBC makes the distinction between high and low velocity 
movement. For other interpretations see particularly WYJ's detailed analysis 
(notes 114 &115, p. 503) and WFB (pp. 42-46). 


C: 必 ,不 已 " 也。 
E: 必 : 谓 台 执 ” 者 也 。 若 弟兄 ， 一 然 者 ， 一 不 然 者 ， 必 不 必 也 ， 
是 非 必 也 © 


zu 


90. Taken as 矢 following WYZ — see WYJ, note 114, p. 503. 

91. Although 已 is almost universally accepted, WFB has =., referring to the Shuo Wen 
definition as 7) ii, whilst the MZQY emends 已 to È. 

92. I have followed JBC’s reading of “EW” as “RARI” — his pp. 83-84. The DZ text 
has #4 rather than 331. ACG remarks: “Pi Yüan's (BY) emendation to chih 3, ‘hold’ is 
accepted so universally that most editors forget to mention that it is an emendation." 
(note 149, p. 299) 
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A51 C: Stopping is by means of duration. 


E: Stopping: Not stopping when there is no duration corresponds 
to “ox is not horse" and is like “an arrow passing a pillar". Not 
stopping when there is duration corresponds to "horse is not 
horse" and is like *a man passing a bridge". 


AS2 C: Necessity is unending (?that to which there is no alternative). 


E: Necessity: [This is] to speak of what can be firmly adhered to. 
For example, in the case of younger and older brother; one is 
and one isn't: that is, necessity applies in one case and not in 
the other, affirming or denying the necessity. 
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A53 


A54 


Mozi 


Comment: This is another C&E without real textual difficulties which presents 
significant problems in interpretation. Several commentators quote BY's 
simple paraphrase:“ 言 事 必 成 ” What is offered above is a rather loose and 
very tentative translation. Informative discussions can be found in ACG (pp. 
299-301), JBC (pp. 83-85), WFB who links this C&E to those following rather 
than what has gone before and emends 已 in the C to — (pp. 47-48), WYJ 
(note 118, p. 504) and TJF (pp. 131-133). Both TUF and WYJ relate this C&E 
to the Hegelian dialectic i.e. an identification of thesis, antithesis and 
synthesis. Also of interest is the statement in Zhuangzi 32 to which WYJ draws 
attention: B ADI AW > ; 众人 以 不 必 必 之 ，…” 一 see GOF, vol. 4, 
p. 1046. 


C: 平 ， 同 高 也 。 
E: None 


Comment: The DZ has no E for `F and most texts follow this. The absence of 
an E is again attributed by some to the clarity of the C. However, TUF provides 
an E. Reading Æ as ffi, he takes the two components of his E (comprising the 
first eight characters of what is above the E for A52) to illustrate two different 
uses of `F, the latter case being exemplified by the Lun Yu XIII.7 — see his 
explanatory diagram (p. 133). 


C: [AL > DA 1E Ati 。 
E: 同 : 捷 ” 与 狂 ” 之 同 长 也 。 


Comment: Most commentators take the subject to be "the same length" 
although the MZQY suggests the alternative of 同 alone as the head character 
in keeping with the E. It is a character which features at the start of several 
other Cs (A87, A89). The MZQY extends the reading of "length and 
straightness are identical" to make this a definition of the square. Both the 
MZQY and WFB read #: as 莫不 然 . Also possible is WFB's reading as a 
description of parallel lines, although to meet the length requirement it would 
need to be a parallelogram. In the E, there is general acceptance of the 
example as indicating that the door-frame and supporting upright are of the 
same length. 


93. 


94. 
95. 


96. 
97. 


Whilst almost all commentators combine these two characters as the head of the C, the 
MZQY has [F] alone, as in the E. 
A number of commentators (WFB, MZQY, JBC) read 以 as 与. 


Acc 


epted by all as the emendation from the recurring Mohist character variably written 


A 
as H 


The 


i or closely related forms — see ZWDCD #1835, #28734, #28735. 


捷 is read as BE following BY and SYR — see also ACG, note 152, p. 304. 


original 狂 is read as either 4E or HE 一 see ACG, note 153, p. 304. 
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AS3 


A54 


C: Level is being the same height. 
E: None 


C: The same length is when they use each other up with their 
straightness (i.e. when the straightness is identical). 


E: The same: The door-post and frame are of the same length. 
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A55 


A56 


Mozi 


C: 中 ， 同 长 也 。 
E: 心 ” 中 : HEEE o 


Comment: The only textual issues with this C&E are whether ACG is correct 
in restoring“ 所 自 ”before“ 同 长 也 ” in the C (see his note 155, p. 305), and 
whether 心 should be transposed to follow 中 in the E. ACG's addition certainly 
makes the C more explicit. The presence or otherwise of 心 does not affect the 
basic meaning. One point of variance among commentators is whether the 
C&E refers specifically to the radii of a circle (TJF, JBC) or more generally to 
various geometrical figures, most simply, a straight line. — see WYJ, note 122, 
p. 505. 


T| 


C: E> 有 所 大 也 。 
E: JE : ME CRUS) ”无 所 大 。 


Comment: 厚 is a particularly important term in Later Mohist and also Mingjia 
writings. On the latter, see Hui Shi's Paradox 2 (GQF, vol. 4, p. 1102). In 
relation to this, a translation of the C might read: "Thickness is being what has 
accumulated." — this being in contrast to 无 厚 which is what cannot be 
accumulated (“无 厚 ， 不 可 积 也 ”). As it stands, the E seems incompre- 
hensible, or at least incompatible with the C, although WYJ makes an attempt 
to understand the text as it is, referring to the Zhuangzi 3 (GQF, vol. 1, p. 119), 
the argument being that even things without apparent thickness to the senses 
must be considered as having thickness, as exemplified by the cook's knife 
blade (WYJ, note 123, pp. 505-506). I have followed GH's addition in the 
translation, accepting the reading of J& as "thickness" relating to a solid body 
and as defined in the Shuo Wen ( 厚 ， 山陵 之 厚 也 ). ACG adds 端 after HE 
taking the former as "starting-point" — see his note 157, p. 305. 


T| 


98. Basically, there have been two approaches to ‘Ly here. One is to transpose it to follow 中 


(see, for example, GH, TJF) and the other is to make it the final character in the preceding 
E and emend it to 正 (see, for example, WYJ, WFB, ACG). Meaning is not significantly 
affected in either case. 

99. The added characters are those of GH, accepted by JBC. ACG adds instead 端 (“a 
point”), whilst WFB adds another $ with a comma after 惟 无 . 
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ASS C: The centre is [established by] equal lengths. 


E: The centre: From this outwards distances are the same. 


A56 C: Thickness is being to some extent large. 


E: Thickness: Only what is without thickness is not to some 
extent large. 


AS8 


A59 


Mozi 


C: HPE” gii 。 
E: None 


Comment: “Noon” is particularly TJF's reading of 日 中 which is, in fact, the 
modern term for this. JBC's expanded version reads: "The shadow of the sun 
at the centre (noon) points directly south and north." 


E: None 


Comment: There are several interpretations of Æ with reference to its use in 
a number of other texts. Essentially there are three possibilities: To read it as 
"aligned" for which ACG has argued quite cogently (p. 307); to understand it 
as "upright" or "vertical" following JBC who provides a diagram on p. 93, but 
which borders on the tautological unless related perhaps to the gnomon and 
possibly linked to the previous C (WFB); or to regard it as something to do with 
"three" as in the MZQY where it is interpreted as "A circle's diameter is one 
third of its circumference." 


C: E]: 一 中 同 长 也 。 
E: [8 : RAZ 也 o 


Comment: Clearly this C&E is about the features of a circle, i.e. a single 
centre and a circumference, each point of which is at an equal distance from 
the central point, or with equal radii, and its construction. The emendation of 
radical 66 to 交 , due to SYR, is generally accepted and does seem 
appropriate, the meaning being (as made explicit, for example, by WFB and 
JBC) that, when the compass line meets the starting point, the circle is 
complete. ACG, however, makes a strong case against this emendation, 
referring to LC, and for reading it as f^ in the sense of "rough". His version of 
the E is: "The compasses draw it in the rough (?)." (p. 309) 


100. Emended from the Mohist character — see note 95 above. 


101. All modern commentators apart from ACG accept SYR’s emendation of radical 66 
(which BY leaves as is) to 22. 
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AS7 


AS8 


AS9 


C: The sun at noon is directly south. 
E: None 


C: Straight is to be aligned (upright). 
E: None 


C: A circle consists of the same lengths from one centre. 


E: A circle: A pair of compasses describes until the line joins. 
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A60 


A61 


A62 


Mozi 


C: 方 ， 柱 隅 四 谨 也 。 
E: Jj : 矩 见 交 “也 。 


Comment: This C&E seems as though it should be the equivalent for a square 
to A59 for a circle but the majority of characters are more or less contentious. 
There is a tendency among modern editors to rather skate over the difficulties 
and simply provide a close equivalent to A59, substituting the carpenter's 
square for a pair of compasses. This is particularly facilitated by Z&Q's 
interpretation of the C, following LDF, the key emendation of which is si to #8 
reading the latter as 等 . ACG, who persists in his adherence to LC's retention 
of radical 66 in the sense of 杰 as "rough", takes the view that what is intended 
is to convey that the formation of a circle or square by the implements 
indicated is only rough and relates this to Paradox 13 of the second list (see 
particularly FYL, vol. 1, p. 218). 


C: 倍 ,为 二 也 。 
E: Š: OREK o EK e 


Comment: There is widespread acceptance of this C&E as it stands; certainly 
the meaning seems clear. To double is to multiply by 2, the E providing a 
concrete example in the case of Ñ, further clarification being added by the 
final phrase. ACG, however, makes an interesting suggestion, proposing that 
what is generally taken as the E for the following C&E (A62) rightly belongs at 
he end of the E for A61. His version of the E reads: "fii : 二 ， 尺 与 尺 俱 去 一 
端 ， 是 无 同 也 。”which he translates as follows: "When they are ‘two’, 
measured foot and measured foot both depart from one starting-point, which 
is being nowhere the same." — see ACG, pp. 309-310. The two problems with 
his proposal are that, first, it leaves the next C without an E although the head 
character ‘i is there in the appropriate place in the text, and, second, ACG's 
version is clearly less applicable to doubling than the standard version. | have, 
herefore, followed the latter. 


C: > AZ EE! 而 最 前 者 也 。 
E: 端 : 是 无 同 也 。 


102. See note 101 above. On this point, ACG's notes 159, 162 arguing for the retention of 
the original should be consulted. 

103. Some commentators (e.g. WFB, ACG) emend Jf to 厚 . Those who retain 序 generally 
accept BY’s comment “序言 次 序 ”, amplified by ZHY as follows: “IJF > aH MEERA, 


次 序 。”See also TIF, p. 142. 
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A60  C:A square is where the sides and angles are four and regular. 


E: A square: A carpenter's square establishes the meeting points. 


A61 C: To double is to make two. 
E: To double: 2 chi and 1 chi [differ] only in doing away with 1. 


A62  C:A starting point is a part which is without thickness (? 
sequence) and is the very foremost. 
E: A starting point: This has nothing the same as it. (This is 
unique). 
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A63 


Mozi 


Comment: The primary issue in this C&E is the precise meaning of 端 . Is it a 
“point” in general, equivalent to #4; is it an “extreme point”, i.e. “beginning” 
and “end”, as would accord with usage in the Doctrine of the Mean VI and Lun 
Yu IX.7, or is it the “starting point" only, as ACG argues and as would accord 
with its description as “最前”? The emendation or otherwise of 序 has a 
bearing on this in that the retention of 序 would favour one of the second two 
possibilities, whereas JE is in keeping with the more general meaning. In the 
translation | have followed ACG's version of the C (i.e. 端 as “starting-point” 
and the emendation of 序 to FÉ). ACG does, however, transfer the E to A61 一 
see Comment to A61. On “是 无 同 ”ZHY has:“ 若 有 同 之 ， 即 非 最 前 。” 


C: All > (ABO pte o 
E: Af : 谓 夹 之 者 也 。 


Comment: There are two issues here. The first is whether ACG's proposed 
addition to the C should be accepted as has been done in the translation. 
Most commentators accept the original 一 BY has: “HRE #2”. WYJ 
avoids the difficulty identified by ACG with his reading of 中 as i in the sense 
of "empty" — see his note 132, p. 507. The second point is the emendation of 
闻 to [8] which appears to be universally accepted. In relation to this C&E, 
several commentators (e.g. WYJ, TJF) refer to Zhuangzi 3 which has:“ 彼 节 者 
有 疗 ， 而 刀刃 者 无 厚 ; WCE AAT” (GQF, vol. 1, p. 119). WYJ's 
explanation reads (in part): “iA Zeb > MH eZ ZT > ALARA TH 。” 
(note 133, p. 508). 


A64 CHo RRE. 


E: BOS : 38 (9) ERE o JB BC 而 后 於 端 ， 不 夹 於 端 
REN” © RR > AES Rt o 


104. 


105. 


106 


107. 
108. 


109. 


110. 


ACG restores 不 及 which he says makes sense out of what is otherwise nonsensical and 
makes the C parallel to A64 following — see his note 166, p. 311. 

Both here and in the following E, [#] (found in the DZ) has been taken as [5] from BY 
on — see WYJ, note 133, p. 508. 


. Accepted as [H] — see previous note. 


Restored following ACG — see his note 168, p. 311. 

There are clearly problems with [i 7X, and 7X in particular, as considered in relation to 
A49 where this combination is also found (see notes 86, 87 above). Most commonly the 
two characters are taken together to indicate here a plane surface. LQC considers the 
second character superfluous, leaving [i with the same meaning. 

Commentators either equate 内 with X (e.g. WYJ, ACG) or read it differently (e.g. as 
[4] 一 LQC). 

This final sentence presents a particular problem and may, as LQC proposes, be best 
omitted. 
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A63 


A64 


: Having a space/interval is not reaching to the centre. 


: Having a space/interval: Said of what is at the sides (flanking). 


: The space/interval does not reach the sides. 


: The space/interval: Said of what is flanked. A chi (line) is 


before in relation to a plane surface and after in relation to a 
point, but is not flanked by a point and a plane surface. (The 及 
is not the 及 of 7$, i.e. not meaning "alike", “comparable to".) 
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A65 


A66 


Mozi 


Comment: The reading of this C&E given above depends on the following: (i 
The emendation of 闻 to [AJ as the head character of the E. (ii) The addition o 
所 after i (ACG). (iii) The readings of R as #8 meaning "line" and 区 穴 as 面 
meaning “plane surface". (iv) The emendation of 内 to 7X. (v) The acceptance 
of the final seven characters as a later gloss (LQC). These points are we 
considered in Z&Q's notes 2 and 3, p. 561 quoting Fang Xiaobo 方 孝 博 . 


> 


C: AU > EIRE e 
E: 纺 : 虚 也 者 ， WRZE o 谓 其 无 木 者 也 。 


Comment: Commentators broadly take one of two positions on this C&E. The 
first depends on the emendation of 纺 to fii and is exemplified by WYZ, WNS, 
LSL and JBC, whilst the second depends on the retention of 4i and the 
emendation of # (e.g. WYJ, TUF, Z&Q). On this point, ACG writes: "AM, 
primarily 'thread', has no known sense which fits the definition." — see his note 
170, p. 311. In the first case, the meaning is taken as “king-post”, a short 
wooden post, square in section, used in roof construction. This give a clear 
meaning to the C&E in that the space between king-posts is without wood and 
is empty. In the second case, differing arguments are advanced — see, for 
example, TJF, pp. 146-147, WYJ, note 138, pp. 508-509. In either case, the 
C&E is again about “space between”. ACG simply leaves the question of Ai 
open. 


C: Ao RAAE 。 
E: Ac 无 一 无 厚 。 於 尺 无 所 往 而 不 得 得 二 。 


Comment: In relation to the C, there is some variation in the reading of 4. 
Thus LQC writes: *Zt is i. For example, a body ‘contains’ (W) surfaces; 
surfaces 'contain' lines; lines 'contain' points. Whatever contains, necessarily 
completely contains what it contains. Therefore it is said ‘not not to have’.” 
| have taken 4 in the sense of “fill” as a number of commentators do (e.g. 
ACG). The E is much more problematical, both in structure and interpretation, 
and is closely linked with the following C&E. Broadly, there are four versions 
of this and the following E as below: 


111. In some texts this is emended to fii in the sense of “king-post” (see JBC, p. 105 and 
comment above). Others retain ## as it is used in the Zuo Zhuan, Zhao 19 Shiwen, i.e. 
“hemp”. 

112. There is variation in how these last two characters are treated. Some (e.g. ACG) have 
them here as in the DZ text but take the second 得 to be an erroneous duplication. This 
is the position I have followed. Others transfer them to the next E (see Comment to A67). 


Some omit 得 二 altogether (LSL). 
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A65 


A66 


: With king-posts there is an empty space between. 


: King-posts: The empty space is between the two pieces of 


wood and refers to what is without wood. 


: To fill is for there not not to be (to be nowhere absent — ACG). 


: To fill: Not to fill is being without thickness (dimensionless). 


In a chi (line) there is nowhere to go to where you don't get 
two. 
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A67 


A68 


Mozi 


(i) The version given for A66 and A67 above which is the DZ text and is 
followed by WYJ and ACG, for example. 

(ii) A66 E “St : WAWE o” AG7 E "Ex : 於 石 ， 无 所 往 而 不 得 ， 得 二 。 黑 
ERIA > HJE > EHAE, e” This, with slight variation, is given by 
TJF and JBC. 

(iii) A66 E “Zt : WAWE o REIED S" A67 E Io REJER 
AHL > 4HJE > FLEAAYME ©” This version, advocated by SYR, is followed 
(apart from the omission of the two head characters) in modern texts 
by Z&Q and involves also SYR's proposed emendation of K to 4. 

(iv) A66 E “A: SRL > USUS AR o AL > WIEK o” A67 E “EX: 得 二 ， 
办 处 不 相 鳃 。 相 非 ， 是 相 外 也 。”which is WFB's version. 


Clearly, versions (ii) to (iv) are framed with Gongsun Long's argument 
particularly in mind — see Comment to A67 and WFB, pp. 54-58. 


C: 坚 白 ， 不 相 外 也 。 
E: EE (E) P : BERIHA > HIE > ERA MB, 。 


Comment: The textual issues relating to this and the previous C&E have been 
considered in the Comment to A66. However these issues are resolved, 
important Later Mohist terms are involved, in particular J and Æ. Here the 
former is taken in the sense of "thickness" or "substance" and the latter as 
"contain" or "fill". What is most generally agreed is that these two C&Es are 
part of the Later Mohist response to the arguments of GSL as expressed in his 
Jianbai Lun 坚 白 论 . ACG, who considers this essay to be a late forgery, 
rejects this, although he acknowledges that the "hard and white" issue was 
alive at the time of the Later Mohists — see his comments on p. 313. 


C: HERR 。 
E: HE: RURAL ACHE 。 端 无 "4 端 但 05 die 。 尺 与 ORO "5 RER 
DES TELLE UII 


Comment: There is widespread agreement on text and meaning for this C&E, 
specifically the interpretation of #2 (which, it should be noted, also appears in 
the next two C&Es) and the emendations proposed primarily by ZHY. The 
meaning, then, is that two lines do not, with one theoretical exception, occupy 
the same space whereas two points do. The case of a line and a point is also 


Ali 


113. SYR suggests the addition of F1 following 5 in line with the C. 

114. Emended to Ei following ZHY and SYR. 

115. Emended to fH. by ZHY and SYR, although fH is retained by TJF. 

116. Added following ZHY and SYR by transposition from the end of the E. 
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A67 


A68 


: Hard and white do not exclude each other. 


: Hard [and white]: Different positions do not fill each other. 


Not being each other — this is excluding each other. 


: To coincide is both obtaining (occupying the same space). 


: To coincide: With a line and a line, the coinciding of both is not 


complete. With a point and a point, the coinciding of both is 
complete. With a line and a point, the coinciding is complete in 
respect to one and incomplete in respect to the other. The 
coinciding of hard and white is mutually complete. The 
coinciding of parts is not mutually complete. 
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A69 


A70 


Mozi 


given. These situations are represented diagrammatically by JBC. The 
qualities of hard and white in a body are spatially co-extensive whereas two 
individual bodies cannot occupy the same space. This C&E links the 
geometric definitions with the hard and white argument. 


€: WT > AUR > ARH, o 
E: Gm) 5 f: 两 有 端 而 后 可 。 


Comment: In this C&E variation in interpretation centres around what figures 
are being compared, if indeed it is one particular figure, about what "two" 
refers to, and about how ïm is to be understood. As a consequence, several 
different detailed analyses are given involving lines (JBC), rectangles (MZQY), 
or triangles (WYJ). In the translation, | have taken lines to be the subject, 两 to 


refer to the two lines being compared, and ii; to be the common starting point, 
which is essentially ACG's interpretation. 


C: > dmm gd o 
E: 次 : fg)? np e 


Comment: In the C there appears to be universal acceptance of the 
emendation of the first #£ to 4H. In the E the proposed emendation of the 
second JẸ to 后 is more contentious and there are variations in interpretation. 
There are broadly three proposals for the E: (i) Emend the second JẸ. (ii) 
Retain the second 厚 (WYJ — see his detailed note 148, p. 511). (iii) Precede 
he first J with 端 as proposed by ACG to give his reading of: “It is possible 
only because the starting point is dimensionless." This, however, seems to be 
a different issue from that raised in the C. Of these three suggestions, the first 
is by far the most widely accepted, and it would seem reasonably so, leading 
o the clear exposition by JBC — if two or more lines are joined end to end 
precisely, there is no space between them and no coincidence/overlap. There 
is, moreover, no “piling up" or “thickness”, i.e. no JE. 


117. 


118. 
119. 
120. 


There is variation in the head character of both C and E. The DZ text has {%4 for the C 
and {tt for the E. Modern commentators either emend the 似 of the C to {It (TJF, WFB, 
JBC) or, less commonly, the 化 of the E to 1% (WYJ). On this point see ACG, note 177, 
p. 315. There is broad agreement that where IL is present, it should be read as 比 (WYZ). 
See ACG's note 178, p. 315 on this apparently displaced character. 

There is general acceptance of the emendation of 1 to 4H here. 

There is some debate as to whether the original 厚 (DZ) should be emended to 后 (f&) 
as accepted by the majority, or retained — see WYJ, note 148, p. 511 for a defence of 
this position. 
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A69 C: In comparing, there is some respect in which [two things?] 
coincide and there is [some respect in which] they do not 
coincide. 


E: In comparing: Only if the two have a (common) starting-point 
is it possible. 


A70 C: A series is where there is no interval (space) but no coinciding. 


E: A series: Only possible if there is no piling up. 
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A71 


A72 


A73 


Mozi 


C: 法 ， 所 若 而 然 也 。 
E: 法 : 意 规 员 三 也 ， 俱 可 以 为 法 。 


Comment: Although there are no textual difficulties, there are some minor 
variations in interpretation. In the C, these depend on the reading of # (as 顺 
by BY, as 可 by WYZ, and as 中 效 by WFB), and to some degree on how 
broadly 法 is understood, i.e. physical standards only, or relating to conduct 
as laws. The issue in the E is whether all three (i.e. Æ, 规 , B) are necessary 
standards jointly for the construction of a circle (LQC, WFB), or whether each 
individually may be taken as a standard (ACG). In the punctuation of the E, I 
have followed ACG. 


C: HH ， 所 然 也 。 
E: 4H : 然 也 者 ， 民 若 法 也 o 


Comment: The main issue with the C is how to understand fH, which is also 
the subject of a previous C&E (A15). Here early commentators relate it to Guo 
Pu's commentary on the Er Ya as HU or fl Bt, which both WYJ and JBC equate 
with 副本 in the sense of “duplicate”; this is what | have followed. Thus 法 is the 
standard or model and fH is the replica or duplicate. For other interpretations 
of 14 see GH and ACG. The latter emends 但 to [4l — see his note 184, p. 316 
— which he renders "criterion". In the version above, the example provided by 
the E of following the model/standard is the people complying (reading 4 
here again as 顺 following BY for A71) with the laws. If ACG's emendation of 
1H to [Al is accepted then his further emendation of K to 4 (variant) becomes 
necessary and his E reads: "Being 'so' is the characteristics being like the 
standard." 


C: 说 ， 所 以 明 也 。 
E: None 


Comment: There are no textual difficulties and all are agreed that there is no 
E. On iii, ACG writes: "To ‘explain’ (shuo) in the dialectical chapters ... is 
nearly always to offer proofs; indeed there is no other word for demonstration 
in the vocabulary." 
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A71 C: A standard is what something complies with and is so. 


E: A standard: Concepts, compasses and circle are three things — 
all may be taken as standards. 


A72 C: A replica (duplicate) is that which is “in accord". 


E: A replica (duplicate): With regard to that which is “in accord", 
it is people complying with standards (laws). 


A73 C: Explanation is the means by which clarification is effected. 
E: None 
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A74 


A75 


Mozi 


C: fk P > WARRT S, o 
E: (E : 凡 牛 杠 非 牛 。 两 也 ， 和 无 以 非 也 。 


Comment: There are several issues in this definition of f, assuming the 
emendation discussed in note 121 is accepted. It is an important definition, 
both in relation to other C&Es (including that immediately following), and to 
other writings such as the GSLZ. | have understood the head character in its 
most commonly accepted sense as "that" or "the other", although its particular 
relationship to 是 , as in the Zhuangzi 2, and LQC's observations about the 
distinction between subject and object, with # representing the latter, must 
be borne in mind. The first issue concerns the structure of the C. I think that the 
standard text, as above, is clear as it stands and should be retained. JC 
makes two points that | think are both valid and interesting: First, that the C is 
the Mohist response to Deng Xi's "peculiar theory and practice" of "both are 
admissible” (Win] Z i) and second, that it is “... the most general and the 
most explicit statement (in metalogical terms) of the conjunction of the laws of 
non-contradiction and of excluded middle which the Chinese ever made until 
modern times." The second issue is the meaning of W. This is also given 
detailed consideration by JC, but I think can most simply and clearly be 
understood as the two "possibilities" — i.e. “ox” and “not-ox”. Thirdly, there is 
the issue of the structure, and therefore the meaning, of the E which is in part 
dependent on the emendation or otherwise of ți and its placement. The 
version above follows WFB's rearrangement to give: "LE JE/F > Zi » mW 
th > 4& LJ JE t8, » " and relates this passage particularly to the Zhuangzi 2 
(GQF, vol. 1, p. 66 and note 10, p. 68). 


CAE FHU? t AERE AP o 
E: b: 或 调 之 牛 ， 或 调 之 非 牛 ; 是 要 个 也 。 是 不 俱 当 。 不 俱 当 ， 
WIA © RAK o 


Comment: Having defined $E, 3i is now defined in terms of contending about 
彼 . The text is generally agreed, the only modification being that proposed by 
HS in relation to the last four characters of the E (note 123), the usage of 或 
uncomplicated, and # is rendered as “valid” following JC (#6, p. 47). 


121. There is debate about this character written {M in the DZ. Most commentators emend 
it to {K following ZHY and SYR and in keeping with the head character of the E. Others 
emend it to fan (JZ written with the “man” radical 一 ZWDCD #433), for example, HS 
followed by Z&Q and also ACG (see his note 187, p. 318). 

122. As in the previous C, {WL is read as 彼 一 see, for example, WYJ, note 158, p. 513. 

123. The rearrangement of the last four characters due to HS, i.e. transposition of the original 
#4 and 当 ,is generally accepted. 
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A74 C: The other is not admissible; two are not admissible. 


E: The other: Everything is either “ox” or "not-ox". It is like a 
hinge. There are two — there is no way to deny (this).' 


A75 C: Disputation is contending about "that" (the other). Winning in 
disputation depends on validity. 

E: Disputation: One says it is “ox”, one says it is “not-ox”; this is 
contending about "that" (the other). In this case, both are not 
valid. Where both are not valid, of necessity, one is not valid. 
Not valid (in this case) is like “dog”. 


i. The translation is of WFB’s version of the E 一 see Comment above. 
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Mozi 


C: Z > STE RR 於 欲 也 。 
E: 为 : 欲 养 其 指 ， 智 不 知 其 害 > pir dn 。 若 智之 慎之 
也 ， 和 人 无遗 於 其 害 也 。 而 猫 欲 善之 ， 则 让” Zo REEL: 
Bm OD °° ABE > SCR Ant. © ak C "m moe ，( 旧 食 之 也 > ) 
是 不 以 所 疑 止 所 欲 也 。 庚 外 之 利害 ， 未 可 知 也 。 趋 之 而 得 
刀 ”， 则 弗 赵 也。 是 以 所 疑 止 所 欲 也 。 观 [为 帘 知 而 县 於 欲 ] 
ZH o A'I nmi JEU duo sedi JE UU. © Hrs PEU BLA 
相 疑 也 一 ， 非 谋 也 。 
Comment: If one accepts the readings of the Mohist character given in note 
125, this C is clear in meaning. Some modern commentators see the reference 
as being to "bad conduct" specifically (MZQY, JBC). It is certainly a statement 
about the contributions of reason and desire to conduct, although whether it 
should be framed in conditional or assertive form is not so clear. Textual 
variations notwithstanding, the three examples in the E also seem clear and 


appear to favour a conditional formulation of the C — i.e. if, in a certain 
situation, knowledge is limited, then conduct is determined by desire. 


3 


** This marks the end of the definitions (A1—A76) and the start of a series of 12 
C&Es (A77—A88 inclusive) of a particular form, i.e. a series of terms without 
any sentence formation and without a concluding tà. They are aimed at 
clarification of the first term, taken as the head character and used as such in 


124. 


125. 


126. 
127. 


128. 


129. 
130. 
131. 
132. 


This is one of several suggested emendations of the specific Mohist character here 
(i.e. 县 with the A radical) — see JBC, note 1, p. 125 for details. 

This second specific Mohist character (not included in the ZWDCD) is emended in three 
quite different ways: most commonly as indicating some form of injury (see, for 
example, WYJ); as ¥ in the sense of “care for" by TJF, depending on the Mencius VIA, 
14(4); and as 析 in the sense of “analyse” by WFB, which necessitates a different reading 
of 48. 

Emended from X: by SYR and subsequently generally accepted. 

There is apparently universal agreement following SYR to emend this to 欠 in the sense 
of "meet with" or "suffer from". 

This character and the subsequent characters in brackets are added following ACG — 
see his note 199, p. 320. 

SYR's emendation from JJ to JJ in the sense of JJ is generally accepted. 

This is TJF's emendation of the specific Mohist character which most texts have here. 
The generally accepted emendation of the Mohist character with the 心 radical. 

The rearrangement of the preceding 10 characters to give: "Jr Z3 ER Jr s Z3 4H SEU" , 
originally proposed by ZHY, is widely accepted and is followed in the translation. 
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A76 


C: In doing [something] there are limits to knowledge and 


dependence on desire. 


E: In doing [something]: If you desire to preserve your finger and 


reason does not know this to be harmful, this is reason's fault. 
If you carefully consider this, you do not overlook the harm 
involved. Should you still desire to preserve it, then you must 
suffer the harm. It is the same with eating dried meat. The 
benefit or harm of rank-smelling dried meat cannot be known, 
so if you desire to eat the dried meat although it is rank- 
smelling, this is not to let what you doubt put a stop to what 
you desire. The benefit or harm of what is beyond the wall 
cannot be known, so if, by running to it, you obtain money but 
you do not run, this is to let what you doubt put a stop to what 
you desire. Consider the principle: “In doing [something] there 
is a limit to knowledge and a dependence on desire". One may 
eat dried meat and not be wise; one may preserve one's finger 
and not be foolish. That which one does and that which one 
does not do, both involve doubt — there is no plan. 


440 


Mozi 


the E. Although the form of the C may be the same in each case, the nature of 
the explication varies. ACG writes: Although the series is most conveniently 
treated as an appendix to the definitions ... it also serves as a bridge to the theses 
...” (p. 323). In the present text these begin with A89 (A90 in WYJ’s text). 


A77 Cit» JR T5 


E: 已 : INK > 成 也 。 治 病 , 亡 也 。 


Comment: In the case above, it is not clear whether the purpose is to indicate 


the range of verbal uses of 已 , or 


o iden 


ify verbs to which the adverbial use 


is applicable. Regarding the two examples in the E, the first has been related 


to the Lun Yu XI.25(7) which has 


: “RAR BERR’ (JBC) and the second to the 


LSCQ 11/2.3 which has: “= 


病 必 可 


已 也 。”(ACG), although, in both 


instances, the relationship is somewhat problematical. 


A78 C: 使 ; 谓 ; 故 。 


E: 使 : (18) 7 令 亩 “， 亩 也 ， 不 必 成 。 瀑 ”， 故 也 ， 必 待 所 为 


之 成 也 o 


Comment: In a modern dictionary (HYDCD) nominal, verbal and 
conjunctional uses are listed for 使 with the verbal subdivided into three. The 
issue is which meanings are intended here. The problem is complicated by 


the textual uncertainty of the E, particu 


arly relating to sentence division, but 


also to the duplication or otherwise of 使 and 谓 . Both ACG and JBC take the 
E to be two essentially parallel statements amplifying the perceived meanings 
of 使 and retaining #4 in the sense of “making damp", one of the causes of 
illness which, as ACG points out, is used by the Mohists to exemplify 
phenomena with multiple causes (see his analysis in Disputers of the Tao 


p. 162). 


133. Added by WFB. 


134. Some commentators delete this 谓 (GH, LQC, ACG). WYJ retains it, reading both it and 
the following #§ as 74 (his note 177, p. 516), whilst WFB punctuates differently, placing 
a full-stop after the first ij and making the second iH part of the next sentence which 


ends with #4. 


135. There is debate about the meaning of this character here, and where the full-stop should 
be placed, i.e. before it (JBC, ACG) or after it (TJF, WYJ, MZQY, WFB). 
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A77 


A78 


C: 


E: 


Yi (E) [may mean] “to complete" (cheng 成 ) or “to go away" 
(wang ©). 


Yi (E): In the case of making a garment, it is completed. In the 
case of curing an illness, it goes away. 


: Shi (使 ) may mean "to tell” (wei 8H) or “to cause" (gu ii). 
: Shi (使 ): Giving an order is “telling” but does not necessarily 


come about. Making damp is “causing” and necessarily 
depends on what it does coming about. 


A80 


Mozi 

C: ZA > #> > the 
E: 名 : 物 ， 达 也 。 有 实 必 待 文 多 也 2 。 命 之 马 ， 类 也 。 若 实 也 者 
必 以 是 名 也 。 命 之 峨 ， 私 也 。 是 名 也 ， 目 於是 实 也 。 芯 出 口 ， 


BAZ > BEFIT 。 


Comment: The textual variations in the E do not affect meaning, the E 
providing clear exemplification of the three forms of name. 


C: i 
E: i 


Comment: The interpretation of this C&E depends on several emendations 
and interpretations. Meaning and parallelism would seem best served by 
retaining % in the C, emending fì to % in the E, placing 1 / fl at the end of 
the preceding E, and retaining Ñ in the second sentence of the E. Thus 
"transferring" refers to the transfer of the same name from one entity to 
another, i.e. a pup may be called a dog, "referring" or "raising" is picking out 
separate entities, i.e. a pup or a dog, whilst “applying” or “adding” is the 
application of an additional word-meaning — here “scold”. This interpretation 
closely follows WFB and JBC. TJF identifies the three instances as a "verb 
used as a noun”, an “intransitive verb" and a “transitive verb". See also ACG's 
discussion on pp. 326-327. 


136. There is doubt about this sentence, specifically characters four to six. In the translation 
I have used WFB's version (得 之 名 ). The simplest modification is that proposed by 
SYR (多 to 名 ). ACG has “fi? 44". The meaning is essentially the same in all cases. 

137. There is debate about this character with regard to both form and placement. Most have 
it as the final character of this E, although others have it as the initial character of the 
next E (ACG, Z&Q), whether in its original form as ## or emended to {# as by TJF and 
others. 

138. There is variation in the initial five to six characters of the E as follows: (i) Some 
versions have ji preceding iH (see ACG note 207, p. 326). (ii) Most common is the 
version given above which is that of the DZ (although, of course, in that text there is no 
indication of which E jj belongs to). (iii) WFB has the following rearrangement: “i > 
命 狗 犬 ， 移 也 。” reading fij as 名 . (iv) GH duplicates B. 
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A79 


A80 


C: 


E: 


Ming (名 — a name) [may be] “generalising” (da 3€), 
“classifying” (lei 类 ) or “particularising” (si FA). 

Ming (名 — a name): “Thing” is generalising. If there is an 
entity, it necessarily gets this name. Naming it ‘horse’ is 
classifying. If it is an entity like this, it is necessarily named by 
this. Naming someone Zang is particularising. This name stops 
at (is limited to) this entity. The words issuing from the mouth 
all are names — like the pairing of surname and style. 


: Wei (88) [may be] “to transfer" (yi $9), “to refer/raise/pick out" 


(ju 5, or “to apply/add" (jia Jill). 


: Wei (88): To call a pup a dog is to transfer. (To call something) 


“pup” or “dog” is to refer/raise/pick out. Scolding a pup is to 
apply/add. 
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A82 


Mozi 


c: An B? s Bio o mo HO A 
E: 知 : 6522 > BRE 2 Fp Np > Bit o BBLS ， 新 也 。 所 以 
谓 ， 名 也 。 所 谓 ， 实 也 。 名 实 耦 ， 合 也 。 志 行 ， 为 也 。 


Comment: Apart from BY's accepted emendation (note 139), there are no 
textual problems in the C, although WYJ does divide this C into two, 
separating the three means and the four aspects of knowing. 知 has been 
previously analysed in A3-A6 and all the other terms in the C except #i are 
subjects of definition. ACG (p. 328) sees the fourfold classification of "objects 
of knowledge" as being "... of fundamental importance if, as we believe, it is 
the clue to the organisation of the Canons" — an idea he develops in 
Disputers of the Tao (pp. 187-170). In the E also, there are no textual or 
interpretative difficulties apart from the elaboration of 说 . Here there have 
been multiple readings of 77 including: 方 域 (TIF, MZQY, JBC)， 比 类 推论 
(WYJ), “square” (ACG) and 时 空 (WFB). There is, however, quite general 
agreement about reading fi as “obstruction”. | have taken 77 simply as 
“method”, i.e. the method of explanation, which is then the method of 
explaining something unknown by something known, akin to WYJ's 
interpretation. ACG’s reading of this example is: “Knowing that something 
square will not rotate is by ‘explanation’.” 


C: fl > f M41 | 38 o 
E: B] : REŽ > BUS BLES > BLE e 


Comment: It seems clear that the distinction being made is between hearing 
about something through an intermediary and hearing something directly by 
being present. The second sentence of the E, which is identical to part of the 
preceding E, does, however, present something of a difficulty to the extent 
that LQC proposes reading # as 新 since it is about hearing not seeing. Both 
CYX and WYJ make the point that the distinction is between hearing about 
something from which one is remote in time and/or place, and hearing 
something when one is present, which explanation is reflected in the 
translation. 


139. There is general acceptance of BY's emendation of [8] to Ei. 

140. This is the most commonly accepted emendation of the character usually written here 
which is € with radical 53. 障 is taken in the sense of “obstruct”. ACG, however, 
emends to #2 一 see Comment. 


141. The emendation from 情 by BY on the basis of the E is generally accepted. 
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A81 


A82 


C: Zhi (Al — knowing) [is by] hearing (wen F8), explaining (shuo 


说 ) and personally experiencing (qin 981); (it is about) names 
(ming 4&), entities (shi £C), correlations (he 4) and actions 


(wei 23). 


: Zhi ( 知 一 knowing): Receiving something transmitted is 


hearing. The method not being obstructed is explaining. 
Observing (something) oneself is personally experiencing. 
What something is called by is its name. What is called [by the 
name] is the entity. The pairing of name and entity is 
correlation. Intentions that are carried out are actions. 


: Wen (Hj — to hear) is by transmission (i.e. from someone 


else), or in person. 


: Wen ( 间 一 to hear): Someone informing about it is “by 


transmission". Seeing for oneself is “in person". 
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TI 


A83 C: Ho dB o one 


E: 见 : LEES DER RE TE 


Comment: The problem here revolves around the reading of 时 in the E. 
Whilst there is widespread acceptance of SYR's emendation to 4¥, ACG raises 
doubt as indicated in note 142. Modern editors such as WFB, TJF, WYJ, LSL, 
and Z&Q all have this emendation and the last four all quote SYR's note which 
reads: “RE BEA Z8 "BE 。 特 者 奇 也 。 二 者 看 也 。 特 者 止 见 其 一 体 ， A 
众 体 。 特 ， 二 文正 相对 ©” (SYR, pp. 499-500). There is then the issue of 
whether a pair of unspecified objects is being considered (ACG's position) or 
the formulation is more general — i.e. "two" is taken as "all". LQC's remarks, 
favouring the latter position, bring the familiar example of the parts of the 
elephant to mind. 


A84 C: o IEIP S Hope 


E: ^ : RIP sr ue T.U > EE o Ju 2A > EIB o FE 
彼 必 不 有 ， 必 也 。 (FB FA m DD B. n] 27] SE DESCR IE 27] 
Ai » ) 149 


Comment: Whilst the C seems clear enough (although there might be some 
debate on how & should best be rendered — see ACG, p. 331), the E is a 
problem from first to last and might reasonably be deemed incomprehensible. 
What is probable is that the three aspects of 4 identified in the C are being 
exemplified. In the first case, the variety of proposed emendations, readings 
and punctuation attest to the obscurity of the example — as WFB remarks: 
文 询 蕉 解 ”. | have followed JBC in treating the first six characters as three 


142. 


143. 
144. 


145. 


146. 


147. 


148. 


149. 


SYR's emendation of 时 to 4 is widely accepted, although ACG observes that "there 
is no other example of t'e in the dialectical chapters" — see his note 212, p. 329. 
Emended from the recurring Mohist character — see note 95 above. 

There is general acceptance of SYR's emendation of 74 to 4T. 

This character is accepted by some editors but variously emended by others: for example 
to I by TJF, to 平 by ZJF, to i£ MZQY, and to 与 by ACG. 

I have accepted JBC's reading of this character as 返 based on the Lun Yu XI.15 and 
Zhu Xi's comments thereon (SSJZ, Lun Yu, p. 72). 

There is general acceptance of SYR's emendation of T. to YJ related to its use in 
conjunction with 志 in the Daqu 9, although it should be noted that this itself is a 
contentious passage. 

See WYJ, note 197, p. 520 on the emendation to je, which is variously read as an 
individual (most commonly and as elsewhere), as # (SYR), and as 3€ (WEB). 
These 18 characters are what follow in sequence in the DZ text. They are very 
problematical — see Comment. 
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A83 C: Jian (元 — to see) is partial or complete. 


E: Jian (元 — to see): [Seeing] one aspect is "partial". [Seeing] 
two (all) aspects is "complete". 


A84  C:He ( 合 — relation/to tally with/to correspond) includes being 
correct (exact), being fitting (appropriate) and being necessary. 


E 


He (Ñ — relation/to tally with/to correspond): The deploy- 
ment of troops, the return to the centre, intention and outcome; 
these involve being correct. Zang's conduct; this involves 
being fitting. Negating "that" means it is necessarily not so; 
this involves being necessary. (The judgements of sages, 
employ but do not treat as necessary. The "necessary", accept 
and do not doubt. The ones which are the converse of each 
other, apply on both sides, not on one without the other.)" 


ii. This is ACG's translation of the problematical 18 characters (p. 331). For his 
emendations and additions see his notes 218-221, p. 330. 
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Mozi 


pairs, accepting 5 as 返 and T as JH, the latter following SYR. The second 
and third examples are also very difficult and the translations offered are very 
tentative indeed. On the second, ACG has: "The relation to what Jack is 
deemed to be is ‘to the one which is appropriate’.” Then there are the 18 
characters in parentheses. There are at least four distinct approaches to these 
characters: 


i. Toinclude the first 12 of the 18 in the E for A84 and make the last 6 the 
E for A85, either with an added head character (1E) or without. This is 
the most common approach and is exemplified by GH, WYJ, LSL, JBC 
and Z&Q. 

ii To include all 18 as the E for A85 following, providing a head character 

JE), emending # to iE, and emending fi to 权 as advocated by SYR. 

This arrangement is given by TJF who also takes the middle 6 of the 18 

characters to be a later gloss. 

iii. To include all 18 in the E for A84 (as CYX does) and provide a separate 
E for A85. WFB's version of the 18 characters reads: “IE# > 用 而 勿 
As o HA > 两 而 无 偏 。 必 者 ， 可 而 人 无疑。” 一 see WFB, pp. 82-84. My 
translation of his version reads: "With respect to the correct, it is used 
but there is not certainty. With respect to the fitting, there are two yet 
there is not partiality. With respect to the necessary, it is admissible 
and there is not doubt." 

iv. To include all 18 in the E for A84 and regard A85 as being without an 
E. 


一 


Of these four options, whilst the first is favoured by weight of numbers, ACG's 
arguments are strong and should be consulted — see his pp. 329-332. | have 
included his translation of the 18 characters in parentheses above. 


T 


mr 


C: 欲 ， 正 权利 ; 且 恶 正 权 害 。 
E: None 


Comment: There is considerable doubt about this C&E. First, it appears to be 
out of context here, and, second, there is uncertainty as to whether there is an 
E — see Comment to A84. The version given above follows ACG and 
reproduces the DZ text apart from the substitution of the standard form of 1E 
for the rare early form in the two instances. Also, H. is contentious — SYR 
suggests omitting it whilst ACG favours retaining it and translates it as “about 
to", being an alternative meaning of #. On this point, he writes: “Sun Yi-jang 
(SYR) deleted the ch'ieh (qie H.) ‘about to’. But it would be worth the Mohist's 
while to distinguish yü ‘about to’ from yü ‘desire’ which, with wu ‘dislike’, is the 
basis of the ethical definitions. It is true that this usage is attested rather late, 
but the Canons are only a century or two earlier than the Shih-chi, in which it 
is frequent.” (ACG, p. 332) This use of H. does not, however, seem to fit with 
its place in the statement so | have followed SYR's proposal in the translation. 
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A85 C: To desire; directly (correctly) weighing the benefit. To abhor; 
directly (correctly) weighing the harm. 


E: None 
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WFB gives a quite different version of this C&E, making ‘H the head character, 
making the structure conform to the pattern of this group of C&Es (476-88), 
and providing an E which is, in fact, the usual C for A85 with H. omitted — see 
his p. 84. WYJ, who accepts SYR's deletion of 且 , refers (as do others) to the 
Daqu (Mozi 44.17) — see his note 199. If the most common version of the E 
is accepted 一 i.e.“ 仗 者 ， WTZ hi °” 一 WYJ's interpretation is probably 
appropriate. He accepts SYR's reading of ft as ## and writes:“ 言 两 权利 害 > 
Wim »" — note 200, p. 521. 


A86 CA -F o o HG 18s 


y 


E: 为 : PZ Peo” quo Todo EE EG Tuo 3 
tE 2 D! RR o 8 © DI ERU > 化 也 。 


Comment: | have followed commentators such as WFB in taking 4% 
(previously defined in A76) in the senses of both "being" and "becoming". The 
E, which should of course clarify this, is however bedevilled by textual and 
interpretative problems. As a consequence, different positions are taken on 
the meaning of 44. Thus, ACG includes six meanings (constitute/become/ 
deem/make/cure/govern) omitting two (see his p. 333). 


150. 


151. 


152. 


153. 


There are textual issues in this opening statement, particularly concerning -r- which is 
not generally accepted, although it is retained without comment by BY. Most 
commentators, dating back to SYR and ZHY, emend it to F!. TJF has in his text = but 
argues for 造 via 草 as does WYJ. ACG takes a quite different position, making the first 
two characters 中 商 , which leaves a problem with translation. 

From BY on, most editors emend $& to 7H, although proposing retention of the meaning 
of the former. If the latter is taken as "dissolve", this makes the example of a different 
sort — see ACG, note 224, p. 332. ACG also reads 3i as Jit (“ashes”) in pursuit of 
uniformity of examples. 

There are several quite different interpretations of this example. ACG reads both JÄ and 
长 as verbal, preserving the double form of the example ("instruct" and “leading”). Most 
commonly, this is taken to indicate compliance with old ways or with elders bringing 
order. WFB, however, understands it in the sense of growth, although this makes the 
reading of 治 difficult. 


& is usually emended to one of three characters: 3$ (ZHY and others), fit (SYR, WFB), 
or HE (TJF). 
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A86 C: Wei (44 — being/becoming) includes to be (exist), to cease to 
be (exist), to exchange, to disperse, to put in order, to 
transform. 


E: Wei (为 — being/becoming): Armour and towers exist. A 
sickness ceases to exist. Buying and selling are exchanges. 
Mist and ashes disperse. Complying and directing bring order. 
The tree frog and field mouse are transformed (i.e. become a 
quail). 


452 


A87 


A88 


Mozi 


C: 同 , 重 , 体 , 合 , 类 。 
E: 同 : 二 名 一 实 ， 重 同 也 。 不 外 於 兼 ， 体 同 也 。 俱 处 於 室 ， 合 同 
也 。 有 以 同 ， 类 同 也 。 


Comment: Both C and E are free of textual difficulties. Here the E does clarify 
the C effectively, the only point of interpretative variation being the third 
example. Most commentators provide illustrative examples. The first is almost 
invariably pup/dog, whilst the second refers to the part/whole issue 
considered in A2. The variation in the third example largely depends on how 
literally Æ is interpreted. Thus, both TUF and ACG read it as “house” or “room”, 
the former using as an example the Daqu (Mozi 44.13) relating to a robber in 
a house. On the other hand, some read *€ more generally as 所 in the sense 
of "location". 


lili 


C: > => (AI BB AE > Wo 
E: 38 : Cp > tlh o AAR > 不 体 也 。 不 同 所 ,不合 也 。 不 有 
同 ， 不 类 也 。 


Comment: With the acceptance of the addition of 不 preceding 体 comes the 
acceptance also, as ZHY early indicated, that four aspects of 办 are being 
listed corresponding to four aspects of 同 in the preceding C. There must, 
however, be some uncertainty as to the interpretation of — and the 
corresponding first statement in the E. 体 , 4 and 类 are all repeated in this 
C&E leaving — to correspond to # in A87, which the E makes clear is about 
two names for the same entity. On this basis, most editors assume that the 
issue is again “name and entity", i.e. in contrast to one entity with two names 
"difference" is exemplified by two entities and two names, although neither 
"name" nor "entity" is specifically mentioned. In the translation, | have not 
made this assumption, taking it rather as a general statement about difference 
(following WFB). 


yE 


** This marks the end of the group of 12 C&Es of a particular form which list the 
several meanings of each of a series of important terms. What follows from now 
to the end of the A series of C&Es is very uncertain. As stated in the 
introduction to the section, my intention is to follow the DZ text, indicating (in 
summarised form), where major variations occur in different editions. 


154. In the DZ and BY there is no 不 here. Its addition in SYR's text is attributed to BY, but 
I found no mention of this in BY's notes. Nonetheless, it is generally accepted — see, 
for example, WYJ, note 213, p. 522. 
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A87 


A88 


C: 


E: 


Tong ( 同 — the same) [may involve] being duplicated, being a 
part, being together, or being of a class. 

Tong ( 同 一 the same): Two names for one entity is the 
sameness of duplication. Not being outside the whole is the 
sameness of being a part. Both being situated in the room is the 
sameness of being together. Being the same in some respect is 
the sameness of being of a class. 


: Yi (& 一 different) [may involve] two, not being a part, not 


being together, and not being of a class. 


: Yi (& — different): Two certainly being different is two. Not 


being joined is not being a part. Not being in the same place is 
not being together. Not having what is the same is not being of 
a class. 


Mozi 


E: HAZ: 於 福 '” Ao BRL RU o HERE ^ obo o he 
ig ^5 RA s oun o BIT > RRE o BIT RLS s 死生 
tH o RETTE Run. quinp AAE o pues 旁 也 。 
AAT TTT 学 实 ， RR dE A o MET > RRES o sue s o 
(WO th » BEER TEE o EA Ei? - HE PRÉ 


Comment: This is a very problematical C&E. In the C I have followed the line 
of those who read ùk as LL, the point being that the paired terms 同 and X are 
comparable to the paired terms 有 and 人 无, or that sameness and difference 
are determined by comparing what things have and do not have, i.e. 
sameness and difference depend on some quality or aspect being present or 
not, which is a clear and unexceptionable proposition. The E is unusual in its 
length and bedevilled by textual and interpretative difficulties. | have offered 
a translation for each of the examples with a varying degree of uncertainty. 
The discrepancies between the various commentators in their interpretations 
of these examples attest to their obscurity. There is also an issue about where 
this E should end. The version above follows WYJ. Some editors (e.g. TJF) 
include more of the characters which follow ii; in the DZ text. ACG's version 
should also be considered. He makes significant changes in the C by 
duplicating the final two characters from 11 of the 15 examples in the E to be 
included also in the C — see his pp. 338-341 and also p. 93. 


155. 
156. 


157. 


158 


161 


162. 


163. 


On the reading of 福 as & see ACG, note 234, p. 338. 

These two characters are Z&Q's emendation of % followed by the unknown graph 7J 
with the #1 radical — see also SYR, p. 502, WYJ, note 222, pp. 522-523, and ACG, 
note 236, p. 338. 

In this puzzling example I have followed the reading of TJF and Z&Q which depends 
on taking 折 as 浙 in the sense of FHT, FA as HF in the sense of HP $h and [F] as #) — 
see Z&Q, note 5, p. 577. ACG takes {$4 as a military term for a “tactical retreat” — 
see his note 238, pp. 338—339. 


. I have followed TJF — see his p. 183. 
159. 
160. 


See ACG, note 240, p. 339 on this example, in particular the duplication of F. 
Two of the three instances of fT are taken to be superfluous (SYR). 


. There is wide variation in how this example is understood. The version given in the 


translation follows JBC — see his note 12, p. 167. 

In this rather obscure example the reading follows TJF and Z&Q and depends on taking 
4E as #8, Z3 as 猴 (based on the Shuo Wen), and 姓 as 性 . 
It is questionable whether this example should occur in this E since in the DZ text it 
follows it; which is the head character of the next E. Its form does, however, suggest 
placement here so I have followed WYJ in transferring it — see his note 237, p. 524. 


40 & 42. Canons & Explanations A 455 


A89 


C: 


E: 


Sameness and difference are interrelated [and are determined 
by] comparing what things have and do not have. 


Sameness and difference are interrelated: In the case of a rich 
family and intuitive knowledge, there is having and not having. 
In the case of comparing and measuring, there is much and 
little. In the case of snakes and earthworms, there is turning 
and circling, going away and approaching. In the case of a bird 
flying or a beetle moving, there is hard and soft. In the case of 
sword and armour, there is death and life. In the case of two 
sons and a mother under one roof, there is older and younger. 
In the case of two, one decisively prevails as in black and 
white, centre and sides. In discussion, conduct, learning and 
entities, there is right and wrong. In the case of the Nan bird 
roosting, there is becoming and not (becoming). In the case of 
older and younger brother, there is together and opposing. In 
the case of the body being in one place but the mind being 
elsewhere, there is present and absent. In the case of a crane or 
monkey, there is what is innate and what is acquired (caused). 
In the case of the price being right, there is dear and cheap. In 
jumping over a wall, there is moving and stopping. 
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A90 


A91 


A92 


Mozi 


** The next four Cs have no corresponding E in the DZ text. This is accepted by 
early editors such as BY and SYR. In later editions in which the Canons and 
Explanations are placed together, several editors take what are the second and 
fourth of the four Cs above and make them the Es for the first and third Cs 
(e.g. WFB, TJF, LSL, JBC). ACG regards all four sentences as misplaced in 
the C&Es and includes them in his separate, composite treatise "Names and 


Objects" — see his pp. 109-110, 342, 478. 


C: Bj» HZ HR e 
E: None 


Comment: The issues of arrangement have been indicated in the note ** 
above. As will be seen, the two pairs (A90 & 91 and A92 & 93) are related in 
content. There are no significant textual issues. The primary senses, 
exemplified here by hearing, receive impressions from the external world 
which require the mind for interpretation. Similar views are expressed in 
several other early texts. 


C: 循 所 闻 而 得 其 意 ， 心 之 察 也 。 
E: None 


Comment: There is general acceptance of BY's emendation of t to Z (note 
164). The only issue is the appropriate reading of €. WYJ has the following 
note: “ 察 ， 知 也 ， 明 也 。 循 于 得 意 ， 须 有 心神 以 君 之 。 此 公 琢 龙 LSP 之 说 所 
昌 立 也 。 ”一 see his note 239, p. 525. 


C: 言 ， 口 之 利 也 。 
E: None 


Comment: The issues of arrangement and placement are considered in the 
"Comment" to A90. As with that C&E, there are no significant textual issues. 
These may be seen as a pair of C&Es dealing with what TJF characterises as 


tH and ^A". Note that both = and [HJ are previously defined, the former 
in A32 and the latter in A82. 


164. The emendation from 也 by BY on the basis of parallelism with A93 is generally 
accepted. 
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A90 


A91 


A92 


C: Hearing is the ear's listening. 
E: None 


C: To follow what is heard and get to its meaning is the mind's 
discernment. 


E: None 


C: To speak is the benefit of the mouth. 
E: None 
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A93 


A94 


Mozi 


C: SEES MBS > bz AE t e 
E: None 


Comment: On the use of ### here, ACG notes that it is, “... the only example 
in the corpus of bian as a quality of mind, 'subtle in making distinctions, logical 
in ordering ideas ..." (his note 615, p. 478). 


C: 庄 ,不 一 利用 。 
E: GE) : 相 和 从 ， 相去， 先知, Eo npo ont ES 前后， 轻 


Comment: This is another uncertain C&E. There are problems of what to 
include, of what to emend, and to what, and of how to interpret what is not 
emended. Any translation must remain quite tentative. There are essentially 
hree versions of the C with a relatively minor variation in the third. ACG reads 
不 as f and makes this about “assent and denial", whilst TJF makes it a 
statement of the five benefits of answering. The variation in the third 
interpretation, which is the one used in the translation, depends on whether 利 
is taken as nominal or adjectival. What to include in the E is quite 
problematical. The version given, allowing for some variation in the 
emendations, is that found in DZ and, among modern editors, WYJ, apart from 
he inclusion of # as the last character here rather than the first in the next E. 
Several editors omit the three pairs of the second sentence and also transfer 
what are the last 25 characters of the chapter in the DZ text to this E as they 
are about iii 一 see, for example, WFB, TJF and Z&Q. JBC also has this 
version, apart from the five additional characters, "EH A It^, given above 
as part of the E for A89, but which he includes as the first sentence of this E. 
The E, if one accepts the transposition of what some have as the first five 
characters to the E for A89, begins with a list of the five forms of assenting, of 
which only the third is to any extent contentious. The issue there is whether 先 
知 indicates “being first informed” as TJF suggests, based on Mencius VA.7 
(5), "knowing already" (e.g. JBC), or a priori knowledge (ACG). 


165. Read as Jt 一 see JBC, note 2, pp. 172-173. 

166. TJF emends 不 一 to F., relating this to the five instances listed in the first sentence of 
the E. ACG reads 不 as ff. 

167. The emendation of 色 to 也 by SYR is generally accepted. 
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A93 


A94 


C: 


E: 


To grasp what is said and its meaning being seen is the mind's 
discrimination. 


None 


: Assenting does not have [just] one benefit or use. 


: Assenting: Both agreeing, both rejecting, knowing beforehand, 


asserting, allowing the possibility are the five (forms of 
assent). Long and short, before and after, light and heavy are 
adducing. 


460 


Mozi 


A95 Cz AR > Bue GF AI) | 巧 转 则 求 其 故 。 


E: 执 服 准 成 ， 言 务 成 之 九 ， 则 求 执 之 法 。” 


Comment: This is an almost impossible C&E with virtually no two texts or 
interpretations being the same. | shall simply list in sequence the points of 
difficulty and contention. For the C: (i) The reading of 服 — | have followed 
Z&Q in taking it in the sense of 信服 as above. TUF relates it the use in Mencius 
I1A.3(2), i.e. “to subdue”, whilst ACG takes 服 执 as a two-word phrase and 
renders it “devote oneself to the claim one upholds” — see his note 252, 
p. 343. (ii) The reading of ai — is this, as ACG suggests, a corruption of an 
unknown graph mao (i.e. $i with the 言 radical) meaning "describe"? | have 
accepted his argument in note 253, p. 343. Modern texts have it as si. (iii) Is 
77 fl] an added note or part of the text. | have taken the former position. For 
alternative views see JBC, SYR, WFB. (iv) Do the final six characters belong 
here (e.g. WYJ), or do they constitute a separate C (e.g. Z&Q), or are they part 
of the following C (e.g. LSL)? (v) If they remain, how is the C to be punctuated? 
For differing versions, see WYJ, ACG. For the E: (i) Should 4 be the first 
character of the E as in WYJ or does it belong in the previous E? (ii) Should the 
first two characters read 执 服 as in the DZ or should the order be reversed to 
conform to the C? (iii) How should the E be punctuated? For example, see 
ACG, note 254, pp. 343-344. (iv) Should 7L be omitted (e.g. LSL) or emended 
as generally assumed and, if so, to what? | have followed ACG's suggestion 
(i.e. to #1 — his note 255, p. 344). (v) Should iX be the final character here or 
is it part of the next E? If retained here, should it be read as 故 ? It should be 
clear from these issues that any reading of this C&E must remain extremely 
tentative. 


168. 


169. 


170. 


ACG makes a point of distinguishing an unknown character (i with the 7f radical in 
the sense of “describe”) from iii, which most modern editors give. I have followed JBC 
in taking ii as t=] which he equates with the modern 刺探 (“to make roundabout 
enquiries", “to spy”, “to detect”), and WFB who equates it with fi]. 

I have accepted BY's suggestion that these two characters are an added note 一 see SYR, 
p. 456. 

This group of six characters (or five 让 法 or # is not included) is quite problematical 
regarding both placement and interpretation. JBC includes the five only, whilst ACG has 
six (i.e. including 7X) in his A94, as does WYJ in his A96. Modern commentators all 
emend JL but differently: to 3L (WFB), to #4, (ACG), to 4] (WYJ), to t (MZQY). One 
attractive solution to the problem is that of WFB who places the also problematical C&E 
A47, with an alternative E, here in conjunction with a C&E having the head character 
JL giving a pair of C&E's (his A92 and A93) with the head characters 环 and JL 
respectively. In his text these are as follows: A92. C: J&[EUAIK » E: 环 : (AK > HRH 
故 。: A93. C: AL > TR o E: dL : 258€ > HIDE 3 o He then identifies 连环 and | 
AL as two forms of disputation employed by the Mingjia 4%. 


dg 
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A95 C: To be convinced about something one must grasp the subtle 
turns of the description and then seek their reason. 


E: To be convinced in grasping something is difficult to achieve. 
In speaking, the important task is to complete the grasping, 
then to seek the reasons behind the grasping. 
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Mozi 


A96 C: 法 同 则 观 其 同 。 


E: 法 "1 : 取 同 观 巧 传 。 


Comment: This, the first of a pair of C&Es on the use of a standard, model, or 
criterion, is largely free of textual issues. The only points of note are in the E 
where there is the question of whether 法 is duplicated at the start of the E, but 
this does not affect meaning. There is also WFB's proposed substitution of [i] 
for 25/8 but again, meaning is not affected. 


A97 C: ESAT e! 


E: 法 : BURR > 8177 HARE o JAZAR 者 有 不 墨 者 也 。 
IE SA BREUI RES A : AREA o DI BA o EAR ? 


Comment: There are basically three issues with this C&E, all pertaining to the 
E. First, should the E end after the first 宜 making it symmetrical with the initial 
member of the pair (A96), leaving the remaining 31 characters to become the 
initial part of the next E — compare, for example, the texts of WYJ, TJF and 
ACG with those of WFB and LSL. Second, does #8 stand for Æ (i.e. Mohists) 
as initially suggested by ZCY. If this is taken to be the case, a somewhat 
different reading from that given above is possible — see, for example, Z&Q. 
Third, is the emendation of 心 to 止 acceptable? | have taken it to be so. 


A98 Cz 止 ， 因 以 别 道 。! 


E: 心 ”: 彼 举 然 者 ， 以 为 此 其 然 也 ， 则 举 不 然 者 而 间 之 。 


171. 


172. 


173. 
174. 


175. 
176. 


177. 


There is uncertainty about the start of this E relating to the issue of the final character 
of the section in parentheses in the previous E. Apart from the arrangement above, that 
of WFB and WYJ, there is omission of 法 (ACG), duplication (TJF, JBC) and the 
suggestion that 法 同 is the head (MZQY). 

There is widespread agreement on the structure of this C, only TJF proposing a 
significant variation. He sees 宜 止 as connected and, in fact, incorporates all of what is 
here the next C (A96) in the C above with a comma after 止 . 

The original [5] is preserved by most editors although it is emended to H] by WFB. 
Many commentators (e.g. ZCY, WFB) either emend the more usual 黑 to Æ or at least 
take it as referring to Mo Zi or the Mohists. Some, however, retain 2& as meaning 
“black” (ACG, WYJ) and this has been done above. 

By general agreement 心 is emended to 止 — see, for example, SYR. 

In the translation, IE is read as 停止 , 以 is read as 已 (WYZ), Fill is read as 辨别 , and 
38 is read as 道理 一 see, for example, JBC, note 1, p. 186. 

There is widespread acceptance of ZHY's emendation of 心 to 止 in conformity with 
the C — see, for example, WYJ, note 256, p. 527. 
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A96 


A97 


A98 


C: 


E: 


Where the model (standard) is the same, look at its sameness 
(what is the same in it). 

Model (standard): Select what is the same and look at subtle 
variations. 


: Where the model (standard) is different, examine its 


appropriateness. 


: A model (standard): Select this, pick out that; ask about cause, 


look at appropriateness. Use a person's being black and a 
person's not being black to establish the limit of “black 
person" and a person having love towards others and a person 
not having love towards others to establish the limit of "loving 
person". In the case of these, what is appropriate? 


: Stopping occurs because there already is a resolution of the 


argument (differentiation of principles). 


: Stopping: If “that” is raised as being so and taken as the ground 


for "this" being so, then raise what is not so and question 
(clarify) it. 
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A99 


Mozi 


Comment: There are three main variations with regard to this C. The most 
common version is that given above. TJF, however, attaches all five 
characters to the previous C and proceeds directly to what is here A99. WFB 
emends the head character to 1E, although from his discussion | judge his 
interpretation to be not greatly different from that usually given for IE when this 
is taken as a means of resolving disputation. As for the E, and its relation to the 
C, WYJ offers this summary:“ 说 言 停止 辩论 之 术 。 辩 论 之 所 以 停止 者 ， 因 其 所 
辩论 之 道理 已 明 也 ， 故 日 止 ， 因 以 别 道 ”。” 一 see WYJ, note 257, p. 527. 
Several commentators refer to the following statement from 《荀子 - 正名 篇 》: 
"Bt E DA FLAG AE ZR o” — XZXZ, p. 379. 


C: IE > fl o 
E: (E) : EBANA EMRA o 正 五 庶 ， BARAA Ht 
Tuo AAR > Mile Hs > BAR 


Comment: There are major difficulties with this final C&E of the A series. Two 
examples of attempts to make some sense of it are those of ACG and WFB. In 
the first, ACG includes the first eight characters of the E in the previous E ("For 
example, the sage has respects in which he is not, yet he is."), makes the 
following IE the head character, emends 五 to ffi in the sense of “matching”, 
and A. to A, and places a full-stop after Jil. The subject is then “matching and 
assent" — see his pp. 347-348. On WFB's emendations and arrangement (1E 
to Œ in the C, the addition of Œ as the head character in the E, and the ending 
of the E after 不 非 ") and interpretation, the meaning is simply that the sage 
is an infallible arbiter of 是 and 3E, a point which the E amplifies by stating that 
even when he seems wrong he is not. 


** Immediately prior to the final C there are these five characters: 
“ 读 此 书 旁 行 ”(“Read this text horizontally"). These are almost certainly a 
late addition and were, indeed, an important clue in deciphering the Canons 
and Explanations — see WYJ, note 262, p. 528 and TJF, p. 197. 


178. Written as the Mohist variant used for IE. WFB emends it to Œ and supplies Œ as the 
head character of the E. 

179. The DZ has no head character. Some modern editors supply IE (e.g. ACG, LSL), others 
do not (e.g. WYJ, Z&Q). 

180. Some editors end the E here, transferring the 25 characters that follow to the E for A94 
in which #4 is the head character — see, for example, TJF, WFB, LSL and JBC. 
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A99 C: The correct is not negatable. 


E: The correct: For example, "sage" is negatable and is not 
negatable. Being correct in the five assents is when all people 
have in their minds an explanation. Being wrong in the five 
assents (like a circle not being straight) is when there is no 
explanation. Use the five assents as if they were naturally so. 
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B1 


B2 


Mozi 


41 & 43: 经 与 经 说 下 


C: 止 类 以 行人 '。 说 在 同 。 
E: ib : 彼 以 此 其 然 也 ,说 是 其 然 也 。 我 以 此 其 不 然 也 ， 疑 是 其 然 
也 o 


Comment: The uncertainty regarding this C&E relates to the precise 
interpretation of IE, whether A should be emended to 之 in the C, to the 
meaning of %€ in the E, and whether the last sentence of the next E minus ^7$ 
BE” should be placed at the end of this E — see, for example, TUF, WFB, JBC, 
LSL, Z&Q. The variations in the reading of ik include “putting a stop to 
disputation” (JBC and the meaning taken here), “fixing the class" (ACG), “the 
permanence of classes" (TJF), or even reading it as IE (LQC). Whatever 
variation is accepted, the subject is clearly classes, the topic of several C&Es 
here. Overall, | have followed the analysis of JBC which is detailed and 
persuasive. 


C: HERZ HE o MEZ 大 小 。 
E: PU ER HEB > By > BEB ME o KREDAR ^ HIB 


Most, following SYR, emend 人 to ZZ. ACG, however, retains 人 — see his note 263, 
p. 348. 

There is an issue about the start of this C regarding the break with the previous E in the 
DZ (B42 in the present arrangement). The characters involved are “SR” — see 
Comment above. 

There is some variation in the understanding of 之 . SYR considers it should be preceded 
by 4, WYJ by #4. JBC, following WYZ, reads it as 其 ,a pronoun for 类 which I have 
followed. ACG proposes emendation to IL. 

As with the start of this C, there is some uncertainty about the end concerning whether 
物 a should be included here or at the start of the following C — see ACG’s note 267, 
p. 349. 

There is general acceptance of 牛马 in place of ^ 
Read as X following WYJ (note 5, p. 548). 


E 


mT 
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B1 


B2 


41 & 43: Canons & Explanations B 


: Stopping is effected by means of classes. The explanation lies 


in sameness. 


: Stopping: Another, on the basis of these being so, says this is 


so. L, on the basis of these not being so, call in question this 
being so. (If these are so and this is necessarily so, then all [are 
sop. 


: Making inferences about classes is difficult. The explanation 


lies in their being large and small (in scope). 


: In speaking of four-footed animals, they are different from ox 


and horse, and different from the totality of things, being a 
larger (class than the former), and a smaller (class than the 
latter). If these being so meant that this was necessarily so, then 
all would be confused. 


kh 


This is the translation of the seven characters found prior to 73 S£ in the DZ text as the 
final part of the next E — see Comment. 
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B3 


Mozi 


Comment: This C&E is also quite a problem. The text and emendations given 
above are largely due to BY and SYR and, among modern editors, are most 
completely embraced by TJF and JBC, although even between these editors 
there are significant variations in the punctuation of the E. Amongst other 
editors, notable variations in the C include, first, placement of the three 
characters $14 at the beginning of the C, favoured initially by SYR and 
subsequently followed by ACG, LSL and Z&Q, although how these characters 
are treated differs among these commentators — i.e. SYR (followed by LSL 
and Z&Q) takes them as "IUE ^F Si whereas ACG retains them as they 
are — see his note 265, p. 349. Second, there is the question of 之 — whether 
it should be emended or preceded by another character. Third, there is the 
matter of whether 7/73 should be included in this or the following C. In the E, 
there are issues concerning the provision of 推 as a head character for the E 
(GH, TJF), whether the final nine characters are properly placed here, and if 
so, how ff is to be understood. WFB has a complete merging of B2 and B3. 
It is apparent, then, that any text and translation must be rather tentative. The 
text followed in the translation is that given by WYJ (see particularly his note 
5, p. 548) and in the CHANT. ACG's version should be consulted for an 
alternative which includes both the two initial and the two final contentious 
characters in the C." 


TT 


c: Visi] o — HU] (T? Xo RAH AR > ER 
(38) RAE o — MEZ > AME ”是 也 。 说 在 因 。 

E: 同名 RFO ARZ? > LEPE oo AFM > P > RE 
HF RHH? 也。'” 白马 多 白 ， 视 马 不 多 视 ， 白 与 视 


Added in some texts (e.g. TJF) on the basis of the E. 

Both TJF and WFB add two characters here to preserve the symmetry of the examples. 
“F” is TJF's addition. 

GH, followed by ACG, emends 视 to IY. 

暴 is supplied here in most texts — see, for example, WYJ, note 8, p. 549. 

Several commentators read [5] as 因 (e.g. SYR, WYJ — see the latter's note 23, p. 550). 
I have followed ACG’s reading. 

Generally emended from =. 

This is the generally accepted emendation of 抬 一 see WYJ, note 15, p. 549. 

SYR, followed by JBC, emends 权 to Hf, giving two words of the same sound — fff 
and 3. 
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B3 


C: 


zm 


Things “use up” the same name. (For example), “to be in two 
minds" and “to contend", [“to nurture” and] “to love", “to eat” 
and “to call", “being white" and “being blind", “being 
beautiful” and [“being cruel"], “man” and “sandals”. If one of 
the pair is set aside, in naming it, it is what it inherently is. The 


explanation lies in the reason/criterion. 


The same name: Both “contend” but not both “are in two 
minds” is the example of “being in two minds” and ‘to 
contend". One’s offspring and one’s liver and lungs are related 
to “nurture” and “love”. Mao and mao are for “feeding” and 
"calling" respectively. Most of a white horse is white; most of 
a blind horse is not blind; this is white and blind. Being termed 


470 Mozi 


i, o D AaB ANBAR Ds Eit » '° 为 非 以 人 是 不 为 非 ， 
TOAASVACK > JEU BRAVE > Aag» 二 与 一 亡 ， 
ASL HE © MAR o CO PE» TTA Zo EC BE ， 
则 无 亩 也 。 不 若 甫 与 美 。” 谓 是， 则 是 固 美 也 。 亩 也 ， 则 是 非 
Ado HYRE o 


Comment: There are three issues with the C. First, should Wa be included at 
the start of this C or as the final part of the previous C. Opinion is divided. | 
have taken the former position. The second issue is whether the indicated 
additions should be made to complete the series of pairs. Meaning and the E 
seem to demand this although ACG, for example, does not make these 
additions. Third, should the last 12 characters be included in this C, or be 
treated as a separate C. | have followed LDF and ACG in taking the former 
position (see ACG note 271, p. 352). The E is fraught with difficulties and the 
version given above is quite tentative. The sense seems clearly to be about 
the usage of terms and their different application in different circumstances. 
The problems with the E are the uncertainty about the initial statement and the 
terse nature of the examples. 


15. The two different emendations that are made in the attempt to give greater clarity to this 
example are 多 to 名 (WYJ) and t5 to ll^ (GH), the latter relating this example to the 
Xiaoqu 9 on the "scope" of terms. 

16. The text given above for this example is as in early editions and is reproduced with the 
addition of the comma by both WYJ and WFB. I can only say that SYR's comment 
("JC OC SEX") is something of an understatement. Probably the most reasonable 
emendation is that proposed by ZQH which makes the text: 73/8 4D EB > Z4 RADI 
2° and makes the distinction between 48, fH and J& in the first instance, and between 
暴露 and 暴虐 in the second. 

17. Again there are problems with this example, not least that there is no real equivalent in 
the C to the first of the three statements. The modification proposed by JBC, stemming 
from SYR's proposals, is to make the text: “为 非 以 人 是 不 为 非 ， 若 为 夫 以 勇 是 不 为 
Xo ARUBA: JE > RHEW o” — note 8, pp. 199—200. 

18. There is uncertainty about the arrangement of the preceding several characters. Some 
editors end the sentence at 未 , JBC framing it as a question. TJF indicates a lacuna after 
未 , which WFB fills with 有 . 

19. Both here and in the next sentence, X is taken as ZZ by a number of editors following 
SYR. 

20. There are several variations in this statement. Most importantly, $% is interpreted as $ 
Bii (e.g. JBC), or as in Æ JS (WYJ), or as {Ë (Z&Q following TJF). The latter also deletes 
the initial 不 . 
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li does not necessarily mean beauty; being termed bao does not 
necessarily mean cruel. Being deemed “wrong” by others — 
this is not being “wrong”. Being deemed “a brave man" — this 
is not being deemed "man". Being deemed "shoes" when 
linked in “buying clothes" is being “shoes” — this is man and 
shoes. If of two, one is lost, it is not joined with the one 
remaining. If the part is gone, it is not there. What is there is the 
entity, and afterwards one speaks of it. What is not an entity is 
not spoken of. It is not like "flower" and "beautiful". If one 
speaks of "this", then "this" is inherently beautiful. If one 
speaks of something else, then "this" is not beautiful. If one 
does not speak of it, then it is reported on. 


472 


B4 


B5 


Mozi 


I 


C: KURAM o mE LER ^ 一 与 二 ， 广 与 循 ”。 
E: (2? : 见 不 见 砍 。 一 二 不 相 胡 。 广 循 ， 坚 白 。 


Comment: This C&E continues the discussion of part and whole, and relates 
particularly to GSL's "hard and white" argument (GSLZ 3). Quite different 
views have, however, been advanced by different commentators as to how, 
views which depend on proposed emendations and rearrangements. Thus, 
WEB identifies this C&E as stating an anti-GSL position, a view which depends 
critically on the one emendation that is itself critical — the placement of 不 as 
the head character in the E. Other commentators see the C&E as supporting 
GSL (see e.g. QM's comments on GSLZ 3), whilst the extreme of this position 
is taken by ACG who considers it to be the basis for the supposed forgery of 
the "Jian Bai Lun" chapter in the GSLZ (GSLZ 3). 


a 


C: 不 能 而 不 害 。 说 在 害 。 
E: Ba R24 HE A Gl ? 非 力 之 任 也 o Big pp 3 非 智之 任 也 o 
若 耳 目 。 


Comment: The text of the C is uncontroversial and the meaning also seems 
clear — the issue is the context. JBC equates it with Mencius IIIA. 4(6) where 
the point is that each person has a particular competency that is appropriate. 
The examples in the E remain somewhat unclear, in part due to textual 
uncertainty. In fact, influenced particularly by the final statement, most 
commentators take this C&E, like the previous one, to be related to GSL's 
"Jian Bai Lun" (GSLZ 3). 


21. 


22. 
23. 


24. 


25. 


In most texts there is { here, although WFB has 值 .不见 ( used in the translation) is 
GH's proposed emendation. 

Most accept Y Y's emendation of 循 to 修 as in the translation . 

There is some question about the placement of 不 as a head character. The text above 
is that of the DZ which is followed by a number of editors (e.g. WYJ, TJF, Z&Q, JBC) 
and is what is translated. ACG considers 不 to be the misplaced head character (see his 
note 284, p. 355) whilst WFB adds it as a head character. 

不 is transposed by a number of editors following LQC to become the head character 
— see, for example, WYJ, note 32, p. 552. This is followed in the translation. ACG omits 
不 in his version. 

There is some uncertainty about this pair of characters. Whilst there is general 


acceptance of SYR’s emendation of the character combining f and 页 to fia giving the 
sense for the pair of 奇偶 ， referring to counters, WYJ emends to HAR whilst ACG 
translates the initial part of this sentence as: “Whether being deemed a complement is 
one-sided or double...” 
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B4 


B5 


C: Even where a partial setting aside is not possible, there are two. 


99 66 


The explanation lies in “seen and not-seen", “one and two", 
“length and breadth". 


: ? : The seen and the not-seen are separate; one and two do not 


fill each other; length and breadth; hard and white. 


: Not being able but not being harmful. The explanation lies in 


harmful. 


: Not: Lifting a weight is not equivalent to lifting a needle, 


which is not the strength's responsibility. Taking counters 
that are grasped to be odd or even is not the intellect's 
responsibility. It is like ears and eyes. 
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C: BAL”? © MEE e 
E: UT : 木 与 夜 就 长 ? ARRAS ? Mo BL (0o > DURER 
? BEER AE Bury ? RERE ? ) 7 MABAS ? 


Comment: The only issue in the C is the reading of It for the rare character 
of the same form with the H radical. By general consent, this is taken as It. 
The point then is that things of different classes cannot be compared in terms 
of measurement in that, although the same adjective may be used, the 
application is clearly different — as with the length of time and space to use 
the first example. The two/three final examples present problems. ACG retains 
all three — see his note 293, p. 357. 


aur 


C: 偏 去 莫 加 少 。 说 在 故 ”。 
E: fi : 俱 一 无 变 。 


Comment: Terseness of expression in both C and E, together with variation in 
the readings of 加 少 and ii, obviously allow a range of interpretation. Thus, 
TJF speaks of "beautiful flower", the flower remaining when "beautiful" is taken 
away. MZQY reads it as a statement of physics and ACG refers back to what 
is here B3. WYJ, on the other hand, refers to what is here B4, and via this to 
GSL's “On Hard and White”( 坚 白 论 一 GSLZ 3). | favour WFB's interpretation. 
He brackets what are here B4, B5 and B8 (his B4-6) and understands the 
three as being about using 偏 去 to clarify "4 m4” in the three different 
situations. He relates this particular C&E to GSLZ 4. 


B6 
a, 
E 
B7 
26. 


27. 


28. 


29. 


In early texts (including the DZ) this is written with the H radical (ZWDCD #3432). 
It is generally accepted as FU or {ti (WFB, JBC), the latter being defined in A69. See 
WYJ, note 36, p. 553 and ACG, note 291, p. 357. 

There is some question about the placement of $ — whether it is the final character of 


the preceding E or the head character as here. The majority of modern commentators, 
including TJF, WYJ, WFB, GH and JBC, take the latter position. 

There is considerable variation in this example. In many texts it is duplicated but with 
FÆ replacing 高 in the second instance. Many, following SYR, omit the second instance, 
and even where it is included, it may be recognised as superfluous (e.g. JBC). ACG, on 
the other hand, retains it and translates both examples. Variations within the examples 
are 4E, #5 or 3% (WFB) as the third character in the first and # or 高 as the final character 
in the second. 

There is general agreement that ii should be understood as #7 in the sense of 原来 
(JBC), i.e. what the thing was originally. ACG reads 故 here and elsewhere as “things 
as they inherently are" — see his note 294, p. 357. 


41 & 43. Canons & Explanations B 475 


B6 


B7 


C: 


E: 


Different classes are not comparable. The explanation lies in 
measurement. 


Difference: Of wood and night, which is the longer? Of 
knowledge and grain, which is the greater? Of the four things 
— rank, family, good conduct and price — which is the most 
valuable? Of the tailed deer and the crane, which is the higher? 
Of the cicada and the zithern, which is the more mournful? 


: In a partial going away there is no adding or subtracting. The 


explanation lies in the original. 


: Part: In both being one there is no change. 
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B8 


B9 


Mozi 


C: 假 必 评 。 说 在 不 然 。 
E: 假 : 假 必 非 也 而 后 假 。 狗 假 霍 ” th o AMER FETE o 


Comment: There are several issues here. In the C there are the precise 
meanings of 假 and #. As JBC points out, the Shuo Wen definition (“B > JE 
it”) seems appropriate for the former. Recent commentators use 虚假 as 
the modern equivalent. However, where the statement“ 假 者 ， 今 不 然 也 ” 
appears in the Xiaoqu (45.2) commentators generally take 假 as 假使 . | 
have read # as “erroneous” rather than BL ("confusing"). ACG has a 
somewhat different interpretation, taking {f as "Ioan-name" and # as “self- 
contradictory". Several modern commentators (e.g. LSL, JBC) follow SYR's 
reading which is to take {— as 非 真 based on the Shuo Wen, and i# as fl 
which is essentially what | have done. 


in 


C: 物 之 所 以 然 ， 与 所 以 知之 ， 与 所 以 使 人 知之 ; 不 必 同 。 
病 o 
E: 物 : REZ > Mo Ro EU o T vos EE 


Comment: The only real issue with this C&E concerns what “不 必 同 ”refers to 
in the C. There are, in essence, three possibilities. The first is that the 
difference is between the three circumstances stated. This does appear to be 
stating the obvious, but ACG, who takes this position, explains why it might be 
important to the Later Mohists to stress the distinction. The second possibility 
is that the phrase refers to each individually. Thus, in the case of an illness, it 
may come about in different ways, its recognition may be by different means, 
and informing someone about it may be done in different ways. This is TJF's 
reading and seems the most plausible. It is particularly clearly expressed by 
MZQY. The third, and intermediate, position is that, whilst a thing is how it is, 
how it is known and how someone is informed about it may both differ. WYJ 
reads it like this, referring to Zhuangzi 13 and the discussion between Duke 
Huan and wheelwright Pian. 


说 在 


al 


30. 
3l. 


32; 


Most commentators read 4€ as #5. 

ACG points out that from here on 知 tends to be replaced by #. There is no basis on 
which to suppose a different meaning. 

Emended from 7 by WYZ and generally accepted. 
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B8 C: What is false is certainly erroneous (contradictory). The 
explanation lies in not being so. 

E: False: False is necessarily wrong and only then is false. “Dog” 

is falsely taken as being "crane"; like a family name is "crane". 


B9 C: With respect to a thing, there is how it is so, how it is known, 
and how to cause another to know it. These are not necessarily 
the same. The explanation lies in illness. 


E: A thing: Someone wounding him is how it is so. Seeing it is 
knowing [it]. Informing them is causing [others] to know. 
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B10 


B11 


Mozi 


eR 


> MEA > JA 8 > Ho 
疑 : XE? ASH > AAU > 疾 也 。 举 之 则 轻 > REZ Bu] 
重 ， 若 石 羽 ”， 非 有 力也 。 柿 ”从 前 ， 非 巧 也 , 循 * th o FI 
之 沼 也 ， 以 饮酒 ， 若 ”以 日 中 ”, Je AR Ty Bett, ^ OO do By 
与 ”? 以 已 为 然 也 与 ?过 和 也 。 


C: 
E: 


Comment: This C&E on “doubt” is itself mired in doubt and obscurity, with a 
wide range of interpretations and puzzlement over the examples in the E. It is 
agreed that the subject is “doubt” or “difficulty” — &E in the sense of 怀疑 
(JBC) or &E3ft (LSL), and that three of the four instances listed are to do with 
the present and the other one with the past (SYR). The problems are with the 
examples in the E. WFB provides a detailed and interesting analysis of the four 
aspects of "doubt", relating them respectively to 两 歧 , ZEME, 例外 and 巧合 一 
see his pp. 121-124. 


C: GH o RET o MEIE” 。 


Comment: Despite its apparent simplicity, this C has given rise to quite 
different interpretations. There are four issues: (i) What it is that £ refers to. (ii) 
How 复 should be read — possibly as #2 (see ACG, note 309, p. 362). (iii) 
Whether 或 should be repeated 一 again see ACG. (iv) Whether 拒 should be 


33. 
34. 


35. 


36. 


37. 


38. 


39. 


40. 


41. 
42. 


Emended from 3€ by BY. 

On the repositioning of these three characters see ACG note 305, p. 360. In the DZ they 
follow 非 巧 也 . 

Following ZHY and SYR, emended from iili. The Shuo Wen definition of ^ii is:“ 削 木 
相模 也 。” 

Variously written íf (in accord with the C), #4 (WFB), or ffi, the last being what is in 
the DZ. 
Following TJF, 若 here is read as 或 . 

The emendation of H (in the DZ) to H is generally accepted (see WYJ, note 61, p. 556). 
日 中 is read by SYR as 市 based on passages in the Yi Jing and Zhou Li. This is also 
generally accepted. 

Most commentators emend !& to 28 on the basis of conformity with the C. WFB reads 
this as {f§ in the sense of 偶然 — “accidental” or “fortuitous”. 

In both instances here 与 is taken to be an interrogative particle. 

SYR's emendation from /& is generally accepted. 

This character is either emended to 4E following SYR, as accepted by many 


commentators (e.g. WFB, JBC), or retained in its original form as "resistance" which 
LSL here equates with 抵 角 in the sense of “conflict” or “contradiction”. 
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B10 


B11 


C: 


C: 


E: 


Where there is doubt the explanation lies in “coming upon” 
(&), “following” (ÍF), “meeting with” (#3), and “being past” 
QR). 


: Doubt: If one comes upon someone engaged in affairs, then 


one takes him to be an officer. If one comes upon an ox in a 
shelter, then one takes the summer to be cold. This is “coming 
upon". If one raises it, then it is light, if one casts it away, then 
it is heavy — like stone and feathers. It is not that there is 
strength. A wooden writing strip follows paring. This is not 
skill. This is "following". Whether the concealment of 
contention is through the drinking of wine or the conduct 
of business cannot be known. This is *meeting with". Is it 
known? Is it through already being so? This is “being past". 


Combining joins ones; there is either doubling or there is not. 
The explanation lies in the opposition. 


None 


480 


B12 


Mozi 


retained (see, for example, WYJ, LSL), or emended to 4R (SYR, WFB, JBC), or 
emended to fli (ACG). Clearly the reading of the C is going to depend on how 
these issues are resolved. Thus, some make it about "forces" (77), for example 
TJF and MZQY, and some about geometry, for example WFB, JBC. ACG, 
however, understands it as being about words, by way of a major modification 
of the C and the addition of an E, constructed in part from the E to B43. LSL, 
who groups it under Logic, does not make any attempt to specify precisely 
what is combined and takes the final character as ‘contradiction’ or ‘conflict’. 
See also WYJ, note 69, pp. 556-557 on this last view 


欧 ” 物 一 体 也 。 说 在 俱 一 ， 惟 “是 。 
E: iet : 俱 一 ， 若 牛马 四 足 。 惟 是 ， 和 当 和 牛马 。 数 牛 数 马 则 牛马 
二 。 数 牛马 ， 则 牛马 一 。 若 数 指 ， 指 五 而 五 一 。 


Comment: Although textual problems clearly exist, there is a uniformity in 
interpretation of this C&E which it is agreed is about the issue of classes and 
classification. The relation to the Zhuangzi 33, and particularly to the GSLZ 3 
and 4, is apparent. 


** There appears to be a dislocation in the DZ text for chapter 41 (经 下 ) in the 
following C which ACG places after FA (see his note 322, p. 368). This 
makes the arrangement of the next three C&Es somewhat problematical and 


there is notable variation amongst editors. What follows is GH's version 
(adopted by JBC) for B13—B16 with the range of variations being indicated in 
the Comment to each of these C&Es. 


43. 
44. 
45. 


Ek is read as 区 — see, for example, ACG, note 311, p. 362. 


The reading of tÈ 


n: 


as 唯 following SYR is generally accepted. 


Among those who preserve fik (as 区 ) in the C are those who would then emend fR here 


to 


区 — see JBC, note 2, p. 223. 
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B12 


C: Demarcated things are one unit. The explanation lies in both 


E: 


being one, and specifically this [one thing]. 


Both: Both being one. For example [both] ox and horse have 
four feet. Being specifically this fits [both] ox and horse. If you 
count oxen and you count horses, then ox and horse are two. If 
you count ox-horse, then ox and horse are one. It is like 
counting fingers; the fingers are five yet the five are one. 
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B13 


B14 


Mozi 


C: FRIE o“ 说 在 长 宇 久 。 
E: 长 ”: 宇 徙 而 有 不 宇 。 宇 南北 在 旦 ”有 ” ERY FWA © 


Comment: Any interpretation of this C&E must remain very tentative. The key 
issue is whether FA is included in this C as above (see also, for example, 
GH, JBC, Z&Q, LSL, WFB, CHANT) or not (e.g. ACG, TJF). This, in turn, 
determines where the break is made in the E. Thus ACG, who does not include 


D 


ÆA in the C, limits the E to the first seven characters above. There are also 
issues regarding how several of the characters are read 一 notably 或 and 长 
as well as 宇 and A themselves. There is also the validity or otherwise of th 
emendations indicated in notes 47—50. On the grounds that it is reasonable 
maintain consistency with A39 and A40 as regards A and 宇 respectively, one 
interpretation of the present C&E, on which the translation is based, is that 
change of position takes place in space and has "length" (长 ), but also 
involves "length" of time, the connection being illustrated by the linking of 
north and south (space) with morning and evening (time). As alternative views, 
those of ACG and WFB may be mentioned. 


e 
Oo 


C: RRA o PTE (EA Bg o)?! 
E: None 


Th. 


Comment: The critical issues of this C&E are to do with arrangement. Nine of 
twelve versions examined have the same initial three characters, the 
exceptions being WFB who has an initial —, and TJF and ACG who include F 
A from what is here the preceding C, the former omitting the 不 and the latter 
not. The majority of versions (eight of twelve) end the C with 说 在 . There is an 
even split as to whether an E is included, both TJF and ACG including material 
which is here placed in the preceding E. On the subject matter see the 
Comment to B15. 


46. In this opening statement most editors accept SYR’s reading of 或 as 域 or #5, although 
ACG takes issue with this, translating 或 here and earlier as “in some direction" — see 
his note 319, p. 367. There is general acceptance of the emendation of 从 (in the DZ) 
to 徙 as above on the basis of the E. 

47. There are three versions of the head character: (i) fé which follows the original and is 
retained by GH and LSL. (ii) F which is used by TJF. (iii) 长 宇 which JBC has. 

48. Emended from H. following WYZ and SYR. 

49. Read as X following WYZ and SYR. 

50. Generally read as # (“evening”). 


51. The placement of these final four characters is contentious — see Comment, The 
arrangement above is to be found in GH, WYJ and JBC. 
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B13 C: Space involves movement in location. The explanation lies in 
length in terms of both extension and duration (space and 
time). 

E: Length: There is movement in space and there is position 
(rest) — (this is) space. Space is north and south at morning 
and also at evening — (this is) space moving in time. 


B14 C: Not hard and white. The explanation lies in (no duration and 
extension). 


E: None 
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B15 


B16 


Mozi 


C: ERE] MITER” e 
E: 无 ” ERISA > VARE o 


all 
ek 


Comment: As indicated in the earlier note (**, p. 480), there is considerable 
uncertainty regarding this and the previous C&E. The arrangement above is 
that given by GH, which is itself essentially followed by WYJ and JBC. The two 
commentators who merge B15 and B16 (WFB, LSL) do so on the basis of a 
very similar interpretation, although WFB particularly stresses the textual 
uncertainty and makes more extensive modifications than the other 
commentators referred to. Whilst the original terse expression in both Cs and 
he absence of an E for B14 add to the difficulties, | follow GH in seeing these 
wo C&Es as statements of the GSL and Later Mohist positions respectively, 
with the final six characters in B14 offering an explanation of why the GSL 
position is wrong whilst B15 as a whole supports the Later Mohist position. It 
is, as JBC observes, the distinction between MESH (GSL) and ARA (Later 
ohists), or, in more general terms, between the separate existence of the 
qualities (the idealist position) and their necessary dependence on the object 
the materialist position). 


uy 


C: 在 ” 诸 其 所 然 未 然 者 ”。 说 在 於是 ”( 推 之 )” 
E: 在 : 818 > ASMA BATES > HERRER © 


Comment: The problems in the C are to do with the reading of 1E, the use of 
诸 , the word order in the last part of the first sentence, and whether the final 
two characters are included. Despite these difficulties, there is broad 
agreement as to meaning. The C&E is about making inferences regarding 
what is not yet so, on the basis of what is already so. The E introduces the 


52. 
53. 


54. 


55. 


56. 


57. 


Read as [4X 一 see JBC, p. 229. 

fitt is read as #Ẹ by a number of commentators — e.g. GH, JBC (see the latter's note 2, 
p. 229). 

Most modern commentators accept ZHY's reading of 在 as 7€ in the sense of 考察 ， 
although ACG translates it as "locate". WFB, who transposes this C&E to his B52, 
emends 在 to 推 in both C and E. 

There is variation in the final three characters of this first statement, and their order. The 
above proposal, which reverses the order of ## as found in the DZ, is usually 
attributed to LQC, and is accepted by a number of modern commentators (e.g. GH, JBC, 
ACQ). 

I have accepted LSL’s reading of 是 as referring to 其 所 然 . WFB reads it as Et. See also 
ACG, note 329, p. 369. 

I have accepted WYJ’s placement of these two characters at the start of B57 rather than 
here — see ACG, note 495, p. 429. 
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B15 


B16 


: Hard white. The explanation lies in interdependence. 


: Touching hard, one obtains white; they necessarily mutually 


fill. 


: "Placing" what is not yet so in relation to what is so. The 


explanation lies in its being what is so (in this). 


: “Placing”: [To say that] Yao was skilled at ruling is to examine 


the past from the perspective of the present. If one examines 
the present from the perspective of the past, Yao would not be 
able to rule. 


486 


B17 


B18 


Mozi 


issue of perspective, in this case temporal. Seen from the standpoint of the 
present, Yao was a skilled ruler in his time, but would not (necessarily) be so 
at the present — different times, different circumstances. 


** Although, of course, all commentators offer their analysis of the following eight 
C&Es on optics (here B17—B24), particular mention should be made of the 
detailed treatment given by several authors including Graham and Sivin (G&S) 
in English and Hong Zhenhuan (HZH), TJF and JBC in Chinese, with 
diagrammatic representations. Needless to say, there are points of 
disagreement, even between the co-authors of the first study, related to the usual 
textual and interpretative problems. These will be considered in the notes. 


C: 景 ”不 人 徙 ”。 说 在 改 为 。 
E: R OLERE o FERTA o” 


Comment: The main issue with this C&E is whether it is a statement in 
agreement with apparently similar statements in the Zhuangzi 33 and the Liezi 
4, or in opposition. This largely depends on which textual emendations are 
accepted and the readings of the controversial final two characters of the C 
and final five characters of the E. | incline to the view, more or less consistent 
through TJF, LDF, LSL, WFB and MZQY, that this is a clarification of the 
common sense position and a demystification of the apparent paradox. 


Q 
ii 
| | 
lil 
map 


说 在 习 
E: 景 : 二 光 夹 一 光 ， 一 光 者 景 


Comment: Several proposals have been made to make this C&E say more 
han the trivial point that two shadows mean two light sources. ACG, and 
subsequently G&S, read 夹 as "flank" and take the point to be that the second 
ight does not obliterate the shadow from the first light, as might be assumed 
from the previous C&E. Based on HZH's analysis, | consider this C&E to mean 
hat when two light sources illuminate one object, there are two shadows not 
one, the darker representing the area which the object shadows from both 
ight sources and the lighter the area which the object shadows from each 
ight source individually. 


o 


58. 
59. 
60. 


This is generally accepted as 32 both here and in the following C&Es. 

The emendation from 从 following WYZ is generally accepted. 

This final statement presents problems. G&S consider it misplaced here and relate it to 
B14 (ACG's B13). There are issues about what stays in place and what both 3 ty and 
息 mean in this context. There is quite wide acceptance of SYR's reading of 3t i& as 
终 古 ("forever") and 息 in the sense of “remain”. 
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B17 


B18 


C: 


E: 


A shadow does not move. The explanation lies in change 
taking place. 

A shadow: When the light arrives the shadow disappears. If it 
stays, it remains indefinitely. 


: When the shadow is two the explanation lies in doubleness. 
: The shadow: Two lights double one light and the shadow 


produced by one light. 


B20 


Mozi 


C: REI" ,在 午 ” 有 端 与 景 长 。 说 在 端 。 

E: S ZAREN °° 下 者 之 人 也 高 ; 高 ”者 之 人 也 下 。 足 
蔽 下 光 ， 故 成 景 论 止 ”; 首 荐 上 光 ， 故 成 景 於 下 。 在 速 近 有 端 
与 於 光 ， 故 景 库 %” 内 也 。 


Comment: There is agreement that the C is a description of the “pinhole 
camera”, or camera obscura, with the formation of an inverted image. In the E, 
there are difficulties in the initial statement which are variously dealt with but 
not to the point where the basic meaning is changed. The reading of 高 in the 
second instance as 上 and the emendation of If to 上 are generally accepted. 
The issue of J# in the final clause is more of a problem — for a detailed 
discussion with a diagram see WYJ, note 98, pp. 561-562. 


C: 景 迎 日 。 说 在 转 。 
E: 景 : 日 之 光 反 焊 人 ， 则 景 在 日 与 人 之 间 o 


Comment: The text is essentially without controversy and the meaning seems 
clear. 转 is translated as "reflection", but the meaning is unaffected if the more 
general use of # or even 情 is understood. The assumption is that a plane 
mirror is being referred to here and this might raise the problem of the size of 
the mirrors available, as discussed by G&S and leading to HZH's alternative 
version. It would seem, however, that any reflective surface would suffice for 
the proposition. 


61. 
62. 


63. 


64. 
65. 


66. 


67. 


There is general agreement that this is to be read as 倒 . 
Again there is general agreement in that, based particularly on the Yi Li, ^F is taken as 


referring to a point of intersection, e.g. between horizontal and vertical lines, and is 
equated with 交 午 or 交叉 . 


There are several issues in this first statement, involving characters 2-4. The most 
common position (and the one I have taken) is to read 之 as verbal, to accept A as 
“man”, and to emend H} to #&. Other proposals include emending 人 to A (ACG), 
retaining Hl in the sense of “emanate” (SYR), and emending H! to #& but reversing the 
order of 人 H (WYJ). 

There is general acceptance of the reading of 高 as 上 (ZHY). 

There is general acceptance of the emendation of IF to 上 here although, as WYJ points 
out (note 97, p. 561), all the ancient editions have JE. 

There is uncertainty about this character and hence about the whole phrase. BY initially 
emended Jii to 障 with radical 53 on grounds of meaning. In fact, there are at least six 
suggestions: fi (TJF, LSL), 障 (BY, WFB), Bt (GH), Z2 (MZQY), li (WYJ), and a 
reading in the sense of € (G&S). 

This version of the C contains two emendations from the DZ text: Fl to H and 1 (or 
T8 or 捕 in other early texts) to $E (CYX, SYR) — see, for example, WYJ, notes 99, 
100, p. 562. The emendation to ## is widely, but not universally, accepted — see HZH 
and G&S. 
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B19 


B20 


C: The image (shadow) being inverted depends on there being an 


aperture at the cross-over and the image (shadow) being 
distant. The explanation lies in the aperture. 


: The image (shadow): The light reaches the person shining like 


an arrow. The lowest [light] that reaches the person is the 
highest [in the image] and the highest [light] that reaches the 
person is the lowest [in the image]. The feet conceal the lowest 
light and therefore become the image (shadow) at the top. The 
head conceals the highest light and therefore becomes the 
image (shadow) at the bottom. This is because either far or near 
there is an aperture and in it light, therefore the image (shadow) 
revolves within. 


: The shadow “meets” the sun. The explanation lies in 


reflection. 


: The shadow: When the sun's light returns to illuminate the 


person, then the shadow is situated between the sun and the 
person. 


Mozi 


i 


Ci 景 之 小 大 。 说 在 李 ” IET RE 。 
E: 景 : ARAM” 景 短 大 ; 木 正 ， 景 长 小 。 大 ”小 於 木 ， 则 景 大 於 
AR > ERU, o EXE o 


Comment: There are several problems with this C&E which make a confident 
interpretation impossible. The first is uncertainty about the character given 
above as 李 or fi — whether it refers to the object illuminated (?gnomon) or 
is the converse of iE, i.e. $}. The second problem concerns the conjunctions 
of 短 / 大 and 长 /小 , particularly the second member of each pair, 大 and 小 . 
Do 大 and 小 mean “more clear" and “less clear" (SYR), “wider” and 
"narrower" (HZH), or simply "bigger" and "smaller" (G&S), or is WYJ correct in 
assuming that # and 小 are interchangeable as are 长 and X? The third 
problem is the final part of the E, which is quite possibly mutilated as G&S 
suggest. | have accepted the interpretations of LSL and particularly JBC, the 
essential features of which are that 非 独 小 也 indicates the converse of the 
preceding example whilst the situation in respect to "near" and "far" is implied 
but left unstated (but see JBC's diagram p. 244). WYJ offers a plausible 
alternative interpretation if one accepts his basic assumptions noted above. It 
is, however, by no means certain that the gnomon is the subject here. 


** The following three Canons come between what are B13 and B14 above — the 
dislocation previously referred to. 


68. This character is variously emended although it is retained by BY. Proposals include 李 
(SYR, WYJ, G&S), Jii (WFB), t (LSL) and X€ (JBC). The first seems the most 
appropriate given its use in the E. However written, it is seen as either referring to the 


object (?gnomon 一 see Comment), or as $} in contrast to IE. 


69. Written in the rare variant form. 
70. For the variations in this character see WYJ, note 103, p. 563. 
71. Kis here emended to either 光 (SYR) or 火 (TIF), giving essentially the same meaning. 
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B21 


C: A shadow's being small or large depends on whether (the 


E: 


object) is oblique or upright, far or near. 


A shadow: When the post is oblique the shadow is short and 
large (broad) whereas, when the post is upright, the shadow is 
long and small (narrow). When the light source is smaller than 
the post, then the shadow is larger than the post and vice versa 
(and not only in the case of small). With far and near ... 
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Mozi 


KB » BMAD o HERI o” 

E: fifi: IESE > RED > SARE > EL > BAT > RE > EO e e 
ERER » MAIN AA o [EJUS o BRS” ge SE o dicm 
TER oo SEZ AEB > MAIE © Bin] EEL ABIL > RE e 

Comment: Without question this is a very problematical C&E. There are at 

least three distinct views as to what is being discussed here, which, of course, 

influence which characters are emended and how, the interpretation of these 
and other non-emended characters, and the punctuation. The three 


standpoints are, in summary, as follows: 
(i) The subject is two plane mirrors placed together at different angles (e.g. 


(ii) The subject is perspective, specifically the appearances when someone 
stands on a horizontal plane reflecting surface (G&S). 
(iii) The subject is reflection at curved surfaces (MZQY). 


C: SERRA” 一 小 而 易 ， 一 大 而 正 。 说 在 中 之 外 内 。 

E: PZA o ERP o HERK > RIK o ih o HE 
小 > ROM) > WE o HRP > BIEMRAAH o PILAR EE 
PELE > FUT EEK >» RIK © RnB > BUSTSEUIN > OI > TT 
易 。 合 於 (中 缘 易 ] ”而 长 其 直 也 。 


B22 C: ESET 
TJF, HZH). 

B23 

72. 


73. 
74. 
75. 


76. 
TT. 


78. 


79. 


80. 


In the C there are three characters whose readings or emendations are generally agreed: 
Ef or jf as $ (“mirror”), X as $% (“image”, “shadow”) and 到 as 倒 (“inverted”, 
"reversed"). 

There is variation in the reading of 3. “Single” (JBC, LSL), “small” and “reduced” 
(G&S) have all been proposed. SYR advocates inserting 多 before 3£. 

This emendation of 能 to RE (ZHY) is generally accepted. 

LSL reads 5& in the sense of “opposite to” (i.e. in spatial terms), which I have accepted. 
Interpreted in the sense of 背 (LSL). 

This character is a problem. I have followed TJF's reading of 4 for 5i. Other 
suggestions include 32 (GH), 5& (ZQH) and 55i (in its simpler form 一 WYJ) — see also 
G&S p. 131. 

There is uncertainty about the end of this E — specifically, whether #24} belongs here 
(e.g. TJF, GH) or at the start of the next E (see WYJ, note 120, p. 565. The arrangement 
above follows TJF. 

There is doubt about the first part of this C. The DZ has: “Hitz . The version above 
is that given by WYJ — see his note 118, p. 565. 

Early texts (e.g. DZ) do not have these three characters. It is generally agreed that one 
to three characters are missing here, on the grounds both of meaning and of parallelism 
with the corresponding sentence for the first case. G&S are prepared only to restore "P. 
Most commonly the restoration consists of 中 TIE (e .g. TIF, WYJ). The version above 
is that of WFB. 
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B22 


B23 


C: When something is near a mirror and upright, the image 


(shadow) is reversed. There are many yet they are like few. 
The explanation lies in the small surface. 


: Near: In a plane mirror the image (shadow) is small. Form and 


appearance, brightness and darkness, far and near, oblique and 
upright, are opposite to the illuminated [object]. The mirror 
faces and the image (shadow) doubles. In coming towards and 
going away there is also facing and doubling, the doubling 
using the “back”. With respect to the mirror, its post is in the 
mirror and there is nothing which is not mirror. The image's 
(shadow's) post is without number, and necessarily exceeds 
the upright. Therefore, in the same place its body is double; 
nevertheless, the mirror separates. 


: In a concave mirror there are two images; one is small and 


changed (inverted) and one is large and upright. The 
explanation lies in whether [the object] is outside or inside the 
centre [of curvature]. 


E: A mirror: When the object is within the centre and approaches 


the centre, then what is mirrored becomes larger and the image 
also larger. When it moves away from the centre, then what is 
mirrored becomes smaller and the image also smaller, yet 
necessarily upright. Arising at the centre is the cause of being 
upright and extending its vertical [height]. When the object is 
outside the centre and approaches the centre, then what is 
mirrored becomes larger and the image also larger. When it 
moves away from the centre, then what is mirrored becomes 
smaller and the image also smaller, and necessarily changed 
(inverted). Converging at the centre is the cause of being 
changed and extending its vertical [height]. 
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B24 


Mozi 


Comment: Although there is widespread acceptance that this C&E is about 
reflection from a concave surface, in the C this reading depends on several 
emendations or particular interpretations as follows: (i) 位 , initially emended to 
3r. by BY (followed by WFB), is variously emended by other commentators; 低 
(TJF, LSL), 弧 (GH), 1&/1€ (G&S), IE (ZCY), 区 (ZQH). (ii) = here is emended 
from & following WYZ. (iii) = is transposed here from its uncertain position at 
the start of the preceding C following WYJ. (iv) % can be retained in the sense 
of "changed" (e.g. JBC), or the nature of the change assumed to be inversion 
(fij — e.g. WYJ). (v) IE is emended from the Mohist character as elsewhere. 
There are also problems with the first half of the E, that dealing with 中 之 内 
(i.e. the object within the focal point/centre of curvature). 


C: SEE ^ SR) TIE” o MEI 
E: E : SATE > ROKK o HO RE TBD > Ra) > 而 
必 正 。 景 过 正 ， 故 招 。” 


Comment: Although there is widespread agreement that this C&E is about 
reflection at a convex surface, and this would be appropriate as the last of a 
series of three C&Es dealing with reflection at plane, concave and convex 
surfaces respectively, there are clearly textual problems, particularly in the C 
which appears to have suffered a dislocation in the DZ text. The re- 
arrangement follows LDF. The DZ text is ^3 [El sx— TD IE LETS. 


81. 


82. 


83. 


84. 
85. 


A number of commentators end the C here — see, for example, LSL. This is, in fact, 
a point of dislocation in the DZ text as identified by LDF. 

Among editors who continue the C, this usually involves transposition of a fragment that 
follows in the DZ what is the C for B63 in WYJ giving a text:“ 天 而 必 正 说 在 得 ”The 
text used above is that of LDF. The essence of this version is the addition of 小 and the 
emendation of 天 to 一 大 , which is accepted, for example, by G&S. 

I have taken this somewhat controversial final character in the sense of 适宜 or 得 
following JBC. 

Emended from 亦 in the DZ text following WYZ 一 see WYJ, note 128, p. 568. 
There is doubt about these final five characters. WYJ places them in the previous E thus 
making the present E a relatively straightforward statement about reflection at concave 
surfaces. Where they are retained here, which is the case in most texts, there is a problem 
with 1H and possibly with 1E, depending on the interpretation of #4 which I have taken 
in the sense of 模糊 following the modern commentators JBC and LSL. 
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B24 C: In a convex mirror the image (shadow) is in one case smaller 
and in one case larger yet necessarily upright. The explanation 
lies in what is appropriate. 


E: [Convex] mirror: When the object is near, then what is 
mirrored is large and the image is also large. When it is distant, 
then what is mirrored is small and the image is also small and 
necessarily upright. When the image (shadow) goes beyond 
what is normal it is caused to be indistinct. 
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B25 


Mozi 


C: Ei TIBET © ES e 

E: 负 : MA o Wm HAST ABE > NOUO BU, o EDO SHE > f 
INES TOBE > HANH © OP" JIA — Z o MET o 权重 相 
Ar tll o RAE HASH o RULES ^ URGE > RUE T > ERRHHE 
th, 。 


Comment: There are issues here pertaining to the division into particular 
C&Es. With respect to the C, having accepted LDF’s placement of the seven 
characters from 天 (emended) to 得 in B25, | have taken this C (and E) to be 
a single C&E about weights and bars. There is, however, an apparent break 
in the subject matter of the E which led LQC and others (e.g. ZQH, TJF, LSL) 
to make what is here B25 two separate C&Es, fashioning a C for the second 
out of the seven characters referred to above. In doing this, there remains a 
significant problem with a head character for the additional C&E (e.g. TJF's 
B25), which is usually given as #. ACG's solution (and his “textual note” on 
pp. 387-388 provides a very detailed discussion of the issue) is to divide B25 
(his B25) into two parts — B25a and B25b. The arrangement I have given is 
essentially that given by WYJ, WFB, LDF, GH and JBC inter alia. It seems clear 
that this C&E (or two C&Es) is about the principles of the lever, horizontal 
beam or steelyard in terms of moments of force, although, of course, not 
articulated in these terms. A precise and assuredly accurate translation is not, 
however, possible given the textual difficulties, both the arrangement as a 
whole and the emendation of several critical characters, as discussed in the 
notes. 


86. 


87. 
88. 


89. 


90. 


91. 


92. 


The emendation of Ei to A to bring it into accord with the E, following SYR, is widely 
but not universally accepted — see, for example, LDF and WYJ (note 130, p. 568). 
Read as #£ in the sense of 倾倒 (LSL) by most modern editors, both here and in the E. 
Almost all modern editors follow B Y's emendation of 如 to 加 ， although WYJ retains 
如 — see his note 132, p. 568. 

Most follow SYR in taking ii to refer to the beam — e.g. WYJ and JBC. ACG regards 
it as referring to "limit", TJF and others to the beam's centre (of gravity) and MZQY 
to the weight placed at the end of the beam. Perhaps, however, WFB's emendation to 
HE is the most satisfactory, hence my use of it in the translation. 

As with fii, there are several quite different readings of 校 . WFB emends both to 权 and 
this I have followed. 

fii becomes the head character of the E for those who divide this C&E (e.g. TIF, LSL) 
which brings into focus the problem of the head character from the corresponding C. In 
the combined E as above, it appears to have the same role as 衡 木 in the initial sentence. 
WYJ reads it as equivalent here to 平衡 状态 (poised or equilibrium state). 

There is general acceptance of ZHY’s reading of this as fij F. Emendation to Œ (e.g. 
JBC) seems appropriate therefore. 
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B25 


C: Bearing and not inclining. The explanation lies in “being equal 


E 


” 


to 


Bearing: In the case of a horizontal piece of wood, if a weight 
is added to it and it does not incline, the counterweight “is 
equal to” the weight. If the point of suspension of the 
counterweight is moved to the right and, without adding to it, 
it does incline, the counterweight “is not equal to” the weight. 
When horizontal, if a weight is added to one of its sides, it 
necessarily inclines downward, the counterweight and the 
weight corresponding (i.e. prior to the addition). When both 
are horizontal, then the “root” is short and the “branch” is long. 
When the two are added to with equivalent weights, then the 
“branch” necessarily falls, the “branch” acquiring the "force". 


498 Mozi 


I 


B26 C: 契 与 枝 板 。” 说 在 薄 ”。 
E: GA”: 帮 有 力也 ， 引 无 力也 。 不 心 % RZE o t 
S o AURR o o REEF AREL o EERI ， 
T” FERC o HEBDHERONUE > HUGE? R o > LAAR” > 
FERI o ARERR AR n 


Comment: This is another extremely problematical C&E and has been 
interpreted in a number of quite different ways. In view of the difficulties, it is 
hardly surprising that a number of disparate interpretations have been 
advanced and that it is not possible to embrace any one with confidence. Is 
the C&E, then, entirely about pulleys (e.g. JBC), or entirely about levers (WYJ), 
or are a number of different situations being considered (e.g. TUF, GH)? | tend 
towards the last position, but, given the problems, the matter must, | think, 
remain sub judice. 


si 


mug 


93. Most commentators, particularly following ZHY, emend the first, third and fourth of 
these initial four characters to give “#7 Bd ilr c" (see, for example, WYJ, note 141, 
p. 570) which is what has been translated. 

94. This is generally read in the sense of 3f (e.g. JBC, LSL). Some, however, read it as 权 
(SYR, MZQY), or actually emend it to HE (WEB), whilst ACG retains 薄 in the sense 
of "curtain". 

95. Most texts are without a head character. WFB supplies #2 as here. 

96. Ò was first emended to IE by BY, who incorporated it into the previous sentence as does 
WYJ. Most commonly it is emended to 必 (e.g. TIF, WFB, Z&Q, LSL, JBC) which is 
what is accepted in the translation, or to Ik (ACG). 

97. The duplication of 下 is found in the DZ but not in the 吴 manuscript. The excision of 
one 下 following ZHY is generally accepted 一 see WYJ, note 148, p. 570. 

98. There is general acceptance of this emendation of 心 following BY. 

99. 4 is read as the equivalent of T in the previous example. 

100. This final sentence is quite problematical — see, for example, WYJ, note 151, p. 571. 
WFB's version reads: * E548 > Hi sit HI 6%” and is followed in the translation. 
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B26 C: Lifting and lowering (receiving) are in opposition. The 
explanation lies in compelling (force). 


E: Lifting: Lifting up, there is force; drawing down, there is no 
force. It is not necessary that what raises it stops in action (is 
direct or oblique). The rope restrains raising it, like by an awl 
piercing it. In lifting, what is long and heavy descends, what is 
short and light ascends. What ascends increasingly gains, what 
descends increasingly loses. If the rope is straight and the 
counterweight and weight are alike, then it is in balance. In 
lowering, what ascends increasingly loses, what descends 
increasingly gains. Ascending involves the counterweight, the 
weight then completely falling. 
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B27 


Mozi 


C: AARTE o MER o 

E: (48) ^ : ma ^ A o EEE o EHRT ^ ZIR > HIZ 
AAT RIER o MEHN o ALA > ERRI o ML 
3o bR: Fiko IA PE o REZE > fi e 
PA ANTE > Esc SERR” AP ERF > WA 
E o AREZ Seu» E 8 ms BE © AER > m 
ABERE o 1° 


Comment: Clearly this is, again, a very difficult C&E. The text is replete with 
unusual and contentious characters and issues of placement are also 
significant. | have omitted detailed notes from this version. What follow are 
some summarising remarks. On the subject matter, there does seem to be 
agreement that it is about a mobile ladder which can be raised by weights and 
ropes/pulleys, whether for military use or otherwise. There is, however, 
considerable variation in how this structure is envisaged, leading to several 
quite different diagrams — for the simple, see e.g. GH and JBC and for the 
complex, see JN and ACG. As to what constitutes the C&E, there are broadly 
three positions. The first is as above, although with variable placement of what 
are here the last 10 characters. The second is to create a separate C&E about 
the ladder, of which the C is essentially lost, and with the 10 characters 
mentioned above omitted from the E (TJF, ACG). The third is to make the 
discussion of the ladder a part of the preceding C&E (here B26), a position 
taken by GH. Within whatever is taken as the text of the C&E there is an 
inordinate number of rare, unknown or otherwise controversial characters 
which are quite variously emended or interpreted so, in conclusion, one is left 
with a C&E of uncertain constitution which is probably about a mobile ladder 
of uncertain construction. 


LT 
o 


ti 


101. 
102. 
103. 
104. 
105. 


106. 


107. 


108. 


Emended from l| to (Œ) #6 by SYR based on meaning and on the E. 

There is no head character in the DZ. 

This is BY's widely accepted emendation of the unknown graph (# with the T- radical) 
which appears here and subsequently. 

In the DZ 流 appears here and subsequently in a variant form (ZWDCD #17554 — see 
ACG, note 378, p. 393). 

There is general acceptance of this emendation of JX (which appears in the DZ) 
following SYR. 

See WYJ, note 167, p. 572 on the rare character (3$ with the Æ radical 一 ZWDCD 
#38592) which appears here in the DZ. He has: 4X1: #7’. See also ACG, note 382, 
p.393. 

This is SYR's widely accepted emendation of the rare character (ZWDCD 738928) 
which appears here. 

See WYJ, note 171, p. 573 on what is the final sentence here. 
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B27 


C: 


E: 


What is leaning cannot be straight. The explanation is given by 
a ladder. 


Leaning: Two wheels being high and two wheels being small 
and without spokes are [the features of] a mobile ladder. There 
is a Weight at its front and a drawing cord at its front. You carry 
the drawing cord at its front, you carry the drawing cord on its 
wheel and suspend the weight at its front. In the case of this 
ladder, you lift and, moreover, when you lift, it then goes. In 
general, with a weight, if from above it is not lifted up, if from 
below it is not received, if it does not have a lateral force 
applied, then it goes downwards vertically. If it is slanting or 
something “harms” it, it is unstable. The ladder itself does not 
have instability — it is upright. In the present case, when the 
weight is placed on level ground, the weight is necessarily 
down, not to the side. The situation where the rope draws down 
on the wheel is like that where there is a horizontal drawing on 
a boat's centre. Leaning against, resisting, firm, ladder; if it is 
leaning against something, it is not upright. 
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B28 


Mozi 


C: PEDE o 0 ote ER m 。 

E: 堆 : ÉA’ BAH s RHR dd os |! (SiG OF 
地 > IP PREM > NP ME SU hee 
BAA > ANE > HEE o BED A A > Bt o ARM ， 引 也 。 
未 变 而 石 ” 易 ， 收 也 。 


Comment: Although there are several emendations, not all identical, there is 
broad but not universal agreement on the meaning of the C, taking J£ in the 
sense of 放置 as in B27. To erect any structure, or a pillar specifically, there 
must be a base or foundation (but note WYJ's version). The E is very 
problematical. The first sentence in particular is beset by problems as 
indicated in the notes, so only a very tentative version can be offered. The 
translation given depends particularly on TUF and ACG. There is then the 
problem of the seven characters referred to in note 112, which TJF alone 
places here. Because this placement does seem apposite, and because so 
much is uncertain about the previous C&E, | have included them here in 
parentheses. Regardless of whether this sentence is included or not, there are 


= 


109. 


110. 


111. 


112. 


113. 


114. 
115. 


116. 
117. 


There are two issues in this initial statement. The first is whether to accept ZCY's 
proposed emendation of 推 to HË as many commentators do (e.g. GH, TJF, ACG, LSL, 
JBC) or to retain 推 (see, for example, WYJ, note 179, p. 574). The second is whether 
to retain ££ or to emend it to 1E (see ACG, note 388, p. 395). The version translated is: 
“HE Z WE". WEB has a slightly different version: “EZ UME”. 
Whilst most commentators interpret # in the sense of 材料 , WFB emends it to f, 
whereas TJF takes it to refer specifically to the stone base (41 #4) of a pillar, a view with 
which ACG concurs (see his note 389, p. 395). 

There are many variations involving these initial 11 characters, in their placement, in 
their punctuation, and to a lesser degree in the characters themselves. Most editors do 
place them here, although WYJ has them as the final part of the preceding E. The 
important issues in the characters themselves are the emendation of 谁 to HE to conform 
with the C and the reading of the rare character 并 with the 37 radical (ZWDCD #26338) 
as 业 in the sense indicated by ACG (see his note 390, p. 396). 

This sentence, placed here by TJF, is included in parentheses, although it is used in the 
E for B27 — see Comment. 

Variously emended to # (GH, ACG), Ef (TIF, MZQY, WYJ, LSL), or 4% (WFB). I 
have accepted the second, and majority, view. 

Read as #& — see, for example, LSL. 

I have retained J in the sense of “attach”. GH, followed by ACG, reads it as # in the 
sense of “to tie”. 

Equated with 21 from ZHY on. 

There is general acceptance of 4 as the emendation of 44, although ACG retains the 
latter. 
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B28 


C: 


E: 


In piling up, there must be a support. The explanation lies in 
placing material (a stone base). 


Piling up: Placing stones together [horizontally] and adding 
stones [vertically] is the method used for the side room and the 
central room. [In the present case place a stone on level 
ground.] A square (reference) stone is placed 1 chi away from 
the ground, a connecting stone is placed at its lower surface, 
and a suspending cord at its upper surface and is caused to 
reach to the square (reference) stone so it does not fall down, 
and there is a column. If the cord remains attached but the 
(supporting) stone is removed, this is lifting. If the cord is cut, 
this is drawing down. If there is no change (in the cord) yet the 
stone changes, this is "receiving". 
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B29 


Mozi 


apparently three things referred to: the square (reference) stone, the 
"connecting" (supporting) stone, and the suspending cord. There is 
uncertainty also in the final three sentences, Nougn these are clearly 
intended to exemplify the three terms used earlier, i.e. #2, 5| and 收 . What is 
uncertain is quite how they do so. In any analysis the final sentence is a 
problem. The interpretation | have given, which is in line with the most recent 
commentators (MZQY, JBC, LSL), takes $% and % both to mean “change”, the 
former in respect to the cord, the latter in respect to the stone, and accepts the 
emendation of 名 to 4. 


C: FRE o HERE o 
E: Ho: JRE MAR o TIRE ANSE ^ TIRE AR E 
a HERE ， UG db 。 Dx 1 RJ o HBT o 122 


Comment: There are no significant textual issues in this C&E. The meaning is 
well brought out by WFB's version and discussion (pp. 139-141). In essence, 
goods have no intrinsic value so price is determined by the reciprocity of 
buying and selling. The most straightforward reading of the E is as an 
exemplification of the reciprocal relationship in terms of money and grain. This 
interpretation depends on equating Œ with È and # with Zj in the sense of 
H&, which the majority of modern commentators do (e.g. WYJ and JBC). The 
particular point of the last two sentences is that even if money minted under 
royal regulations is intended to have a fixed value, it still cannot take into 
account the vagaries of grain production. In other words, both sides of the 
equation are ultimately subject to variation due to factors beyond human 
control. 


118. 


119. 


120. 


121. 


122. 


The two points in the C are that 反 is given in the rare form with the “man” radical 


(i.e. 


ZWDCD #433 一 on this see ACG, note 395), and that Ef is understood as f&. 


There is widespread acceptance of JJ as money, following BY's equating it with RJJ, 


and 


zm 


as grain. 


There is some variation in the reading of 44. The most obvious interpretation is to take 
it as the converse of # and this is what a number of commentators do (e.g. WYJ, LSL). 
There is general acceptance of ZHY’s reading of this as “royal coinage” — “王者 所 


MLE ET] o” 


There is broad acceptance of this statement here as indicating a bad year. ACG, however, 
regards it as part of the final sentence of the E of B30. 
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B29 C: Price does not equate with value. The explanation lies in the 
reciprocal nature of price (trading). 


E: Price: Money and grain are mutually related in terms of price. 
If money is low (in value), then grain is not expensive, 
whereas, if money is high (in value), then grain is not cheap. 
The royal coinage does not change but grain does change, and, 
if the year changes grain, then the year changes money. It is 
like selling sons. 
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B30 


B31 


B32 


Mozi 


: REUZ RARUD” DIANE, © HARRES > SURE 
ERW 。 宜 不 宜 ， 正 欲 不 欲 。 若 败 邦 嘎 室 嫁 子 。 


Comment: The version of this C&E here given depends on reading & as 价 ， 
emending 亿 to 售 and taking # according to the clarification in the E. All 
these are broadly accepted. Although there is some doubt about punctuation 
in the E (see ACG), and what should be included in the final sentence, the 
meaning seems clear. 


C: A GETTAE o BEID” o 
E: 无 : 子 在 军 ， 不 必 其 死生 。 闻 战 ， 亦 不 必 其 [ 死 ] 生 。 前 也 
TAB ; AE 。 


mE 


Comment: The only textual issue in the C concerns 心 as the final character. 
SYR's proposed emendation seems appropriate and is generally accepted. 
There is some variation in interpretation of the E, but again this is not of great 
significance. 前 and 4 are most commonly taken to refer respectively to the 
two situations of simply being in the army, and of being in the army and 
engaged in a battle. 


C: 或 ”“， 遇 名 也 。 说 在 实 。 
E: 或 ”: 知 是 之 非 此 也 ， 有” 知 是 之 不 在 此 也 ， 然 而 谓 此 南北 ， 
过 而 以 已 为 然 。 始 也 谓 此 南方 ， 故 今 也 谓 此 南方 。 


123. 


Since BY, there has been wide acceptance that IE should be read as 售 一 see, for 


example, WYJ, note 198, p. 576. A similar reading is noted in the Han Shu (vol. 1, 
p.2 — see note 9, p. 3). 


124 
125. 
126. 


127. 


. Added on the grounds of parallelism following SYR. 

There is wide acceptance of SYR's proposed emendation of 心 to 必 . 

Most modern commentators accept SYR’s insertion of žE here in line with the previous 
sentence. 

From SYR on, there has been wide acceptance of #Ẹ here and in the E for 或 . In ACG’s 


view this position is “untenable” and he reads 或 as “in one case ... in the other case” 


— see his p. 401. Neither GH nor WYJ make the proposed emendation. The problem 


of 或 also occurs elsewhere (e.g. Xiaoqu 2). 


128. 


Again many editors accept SYR's reading of 或 as 域 . 


129. ZHY's reading of 有 as X. is generally accepted. 
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B30 


B31 


B32 


C: 


E 


C 


E: 


Q 


If the price is appropriate, then sell. The explanation lies in 
“completeness”. 


Price: “Completeness” is to completely do away with whatever 
makes it not sell. If what makes it not sell is done away with, 
then it sells, “correcting” the price. Whether it is appropriate or 
not appropriate “corrects” whether (the item) is desired or not 
desired. It is like a defeated country where houses are sold and 
offspring given in marriage. 


If there is no explanation, there is fear. The explanation lies in 
not being certain. 


Not: If one's son is in the army, one is not certain whether he 
is dead or alive. If one hears of a battle, one is also not certain 
whether he is dead or alive. In the former case, there is no fear; 
in the latter case, there is fear. 


Huo (Something, someone) is a "passing" name. The 
explanation lies in the entity. 


Huo (Something, someone): One knows “this” is not "this" and 
also knows “this” is not at “this”. Nevertheless, one calls “this” 
south or north, having passed through and taken it already to be 
so. At first, one called “this” the south so, at present, one calls 
this the south. 
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B33 


B34 


Mozi 


Comment: Whether the head character is taken as 或 or as Jk, as many 
Chinese commentators do following SYR, this C&E is about naming. This is 
well brought out by WFB in relationship to GSLZ I (Mingshi Lun) and also to Hui 
Shi's Paradox 7. Thus two situations are defined. In the first, the name applies 
to a specific entity and is fixed e.g. "horse", “ox”, whereas, in the second, the 
name is variously applied or is relative, the examples being the demonstrative 
pronouns 此 and f, and the directions north, south, east and west. For a 
discussion of the interpretation if 或 is retained see ACG, p. 401. 


aur 


C: 知 知之 否 之 足 用 也 谤 2 。 说 在 无 以 也 。 
E: 智 : iz > JER SI 


Comment: As indicated in note 130, this is a rather contentious C. Four 

modified versions are briefly listed below to indicate attempts to make the 

statement more intelligible. 

(i) LCR: SITZ > AAA > HH °” This accepts SYR's omission of the initial 
^il as displaced from B72 and also ZHY's emendation of $$ — see his pp. 
45-46. 


(ii) WYJ:“ 知 知之 不 足 用 也 > dé e” 一 see his note 210, p. 577. 
(ii) TUF: "^k — "Anz Um 足 用 也 诗 。” 一 see his pp. 278-279. 
(iv) WFB:“ 知 之 否 之 是 同 也 » zi e” — see his pp. 144-145. 


The translation is based on the original text apart from ZHY's emendation and 
is similar in meaning to that given by ACG. Despite the variety of 
interpretations by other commentators, most do, however, see it as a response 
to Confucius’ views expressed in Lunyu ll.17, and amplified in Xunzi 29.6 (see 
K, vol. 3, p. 254). 


C: 调 准 无 腾 ， 必 不 当 。 说 在 辩 。 


E: 谓 : 所 谓 ， 非 同 也 ， 则 边 也 。 同 划 或 谓 之 狗 ”, 其 或 谓 之 犬 * 
也 。 黑 则 或 谓 “ 之 牛 ”， 牛 ” 或 谓 “ 之 马 ” 也 。 俱 人 无 腾 。( 俱 无 


之 是 ， 或 谓 之 非 。 当 者 


130. This initial statement is somewhat problematical. The version given is what appears in 


the DZ and is found also in this form in JBC for example. Other options are listed in the 
Comment. One constant, however, is the acceptance of ZHY's emendation of WE to dE. 
131. I have accepted the emendation of the second ^F proposed by both WFB and ACG on 
grounds of parallelism. Where ^F is retained (as in most texts), the comma may be 
placed after the first ^F (e.g. GH) or after the second ^F (e.g. WYJ). 
132. The duplication of the three preceding characters follows WFB and is included in the 


translation. 
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B33 


B34 


C: With respect to knowing, it is fallacious (perverse) [to take] 


knowing something and not knowing something to be 
sufficient for use. The explanation lies in there not being the 
means. 


E: When there is knowledge, one can discuss it; when there is not 


knowledge, there is no means (to do so). 


C: Calling is disputation without the overcoming and certainly is 


not about correctness. The explanation lies in disputation. 


E: Calling: If what is called [something] is not the same, then it is 


different. The case of being the same, then, is one saying, "this 
is a dog" and the other saying, "this is a pup". The case of 
being different, then, is one saying, "this is an ox" and the other 
saying, "this is a horse". Both do not overcome. Where both do 
not overcome, this is not disputation. Disputation is where one 
says, "this is this" and the other says, "this is not [this|". The 
one who is correct, overcomes. 
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B35 


Mozi 


Comment: This C&E remains somewhat problematical despite there being 
widespread agreement on the text. The principal issue is whether it is primarily 
about iB, as most modern Chinese commentators assume, or Hi, as 
translators have generally taken it (e.g. HM, ACG, JC). Thus, JC translates the 
C as: "It is said: if there is no victory in discrimination, (the discrimination itself) 
must be invalid." This reading ignores the role of 谓 as the head character in 
the E. The point, in fact, appears to be to make a contrast between 谓 and 9st. 
If two people say something about an entity, whether it be the same or 
different, if there is not the establishment of validity of one position (i.e. 
overcoming), it is not disputation. The reading above is facilitated by, although 
not dependent upon, TJF's addition of the negative in the C (he has:“ 说 在 不 
AF and is followed in this by LSL). There is general agreement that the C&E, 
regardless of the precise interpretation, is directed at Zhuangzi 2 (GQF, vol. 1, 
p. 107) — or vice versa. 


C: 无 不 让 也 不 可 。 说 在 始 ”。 
E: 无 : BERR 让 ; 始 也 ,不 可 让 也 。'”( 若 歼 认 城 站 与 认 
臧 也 。] 6 


Comment: There are substantial problems in the text and interpretation of this 

C&E involving particularly the following five issues, the first in the C and the 

remainder in the E: 

(i) Assuming 始 is emended to ¥#, should the latter be read as "danger" (fë 
Jf), or "near to" (either physically or in personal terms — see JBC, note 1, 
p. 296)? 

(ii) Should 未 be emended to 之 following WFB? 

(iii) Are the examples in the E contrasting or complementary? 

(iv) Should the final nine characters be placed here or elsewhere (see note 
136)? 

(v) How should Jl, be read? 

| have taken 7f as "near to", J& as a person (slave), the emendation of 未 , and 

the placement of the contentious nine characters here, making the examples 


133. 


134. 
135. 


136. 


There is widespread acceptance of SYR’s emendation of 始 to 至, although ACG, for 
example, retains the former. There is, however, variation in the understanding of 4f, 
some taking it as "near" (e.g. SYR, LSL) and others as "danger" (e.g. WFB, JBC). 
WFB emends 未 to 之. 

The quite variable punctuation of this initial sentence reflects the problems of 
interpretation. The reading of #f for 始 (see note 133) here is critical. 

There is a problem with placement of these nine characters and, within them, regarding 
the interpretation of 4 (near or danger) and of J& (slave or funeral). The placement here 
is due to SYR and is followed by others (e.g. TJF, JBC and LSL). Some (e.g. WFB, 
ACG) place them at the end of what is here B52. WYJ also includes them in B52, but 
suggests a possible placement as the otherwise missing E of B75. 
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B35 C: Not not (always) yielding is not permissible. The explanation 
lies in proximity. 
E: Not: In respect to yielding, there is that in relation to wine; 
where there is proximity, it is not permissible to yield. [It is like 
being near to the city gate or to Zang.] 
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B36 


Mozi 


in the E contrasting. WFB, who reads 3# as “danger”, refers to the views of 
Song Xing and Yin Wen as recorded in Zhuangzi 33 (GQF, vol. 4, p. 1082). 
Other commentators take this C&E as a statement in opposition to the 
Confucian position, referring to such texts as Lun Yu IV.13, Mencius I1A.6(5), 
and Zuo Zhuan Xiang 13, as well as to Xunzi 4.1 which has: “ERER > 7) 
RHIA ©” (K, vol. 1, p. 186) translates this as: "When the roadway is broad, 
people yield the way; when the roadway is narrow, they are crowded 
together." 


C: Ji5— > AAI o ADAR ^ MET © 
E: j^ : @—-th> RAZE o MEA o» NUBE B> ARAB > 
可 " 138 


Comment: Whilst | have followed the majority in the text above (it is the DZ text 
without emendations), it must be said that TJF's rearrangement is attractive in 
terms of meaning and the development of the argument. Whichever 
arrangement is followed, it is clear that this and the following C&E must be 
seen in relation to Gongsun Long's argument about the "hard white stone" 
(GSLZ 3). Indeed, the second sentence of the E, apart from the final 可 , is 
identical, possibly even a direct quote, from that essay, although ACG's views 
on this issue (i.e. that the GSL essay is a later forgery, and the implications of 
this in relation to the present C&E) must be taken into account. 


137. # here and in the following instance is read as All as is often the case in this text. 
138. TJF includes an additional 57 characters which comprise the first 25 (apart from the 2 


head characters) and the last 32 (with transposition of #4 and 而 ) of the E, given here 
in B37 following. 
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B36 C: In one [thing] there is the known in it and there is the not 
known in it. The explanation lies in existing. 


E: In: A stone is one [thing]; hard and white are two [things] and 


are in the stone. Therefore “there is the known in it and there is 
the not known in it" is permissible. 
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Mozi 


B37 C: AER TM ATE o PHEW Ae 


E: 有 指 : 子 智 是 ， 有 智 是 吾 所 先 举 ，( 是 ] 重 。” 则 子 智 是 ， 而 
不 智 吾 所 先 举 也 ， 是 一 。 亩 有 智 融 ， 有 不 智 专 也 。 若 智之 ， 则 
当 指 之 。 智 告 我 ， 则 我 智之 。 兼 ” 指 之 ， 以 二 也 。 衡 指 之 ， 
参 直 之 也 。 若 日 ，" 必 独 指 吾 所 浴 ， 毋 举 ”” 吾 所 不 举 。 则 

指 ]” 者 固 不 能 独 指 ， 所 和 欲 相 不 传 ， 意 若 未 校 。” 且 其 所 智 

是 也 ， 所 不 智 是 也 ， 则 是 智 是 之 不 智也 ， 恶 得 为 一 而 亩 ” ， 


“AES ANERO?” 


Comment: It must be said that this C&E remains quite problematical. The 
difficulties particularly relate to 二 and & (and to a lesser extent to #8) in the 
C, and to the extent to which the E is a single statement amplifying the point 
made in the C, or a presentation of opposing views as interpreted by ACG. 
There is also the issue of how, specifically, this C&E is linked to GSL's 
"Discussion of Hard and White". Also, in the E, there are the issues of whether 
46 should be emended to 无 in the first sentence following SYR, and what 
precisely 3f, 衡 and 独 mean preceding #8. The argument, then, is that the 
qualities “hard” and "white" cannot be separated from each other nor from the 


139. 


140. 


141. 


142. 


143. 


144. 


145. 


Although this character is retained by BY in the sense of 增 (as in the Shuo Wen 
definition), ZHY's emendation to £ is generally accepted, although there is variation 
in interpretation. 

There are several issues in this first sentence as follows: (i) WFB makes 4 alone the 
head character. (ii) # is generally accepted as #1, i.e. verbal. (iii) 有 is read as 又 
following ZHY. (iv) 先 is retained (note ACG's reading of this as a technical term 一 
“a priori” — here and elsewhere — see his pp. 188—189), rather than emended to $$ (in 
alternative form) following SYR — see LSL, note 4, p. 330. (v) GH's inclusion of 则 
is not followed. (vi) Æ is added as the penultimate character following WEB. (vii) There 
is placement here rather than in B36 following TJF — see Comment to B36. 

There are the same issues with 3i£ as with — in the C (see Comment). I have taken the 
three combinations 兼 指 , 衡 指 and $848 as quasi-technical terms: “combined zhi 
(representation/pointing out)", “crosswise zhi (representation/pointing out)" and 
“individual zhi (representation/pointing out)" respectively. The last then refers to a 
single quality, the first to two qualities combined (e.g. hard and white) and “crosswise 
zhi (representation/pointing out)” to the two qualities linked to the stone. 

In these two characters, I have followed WFB who accepts LQC's emendation of # to 
指 . 

Some commentators have suggested the addition of one character here 一 either — 
(ZHY) or 指 (SYR). Along with WFB and LSL, I have accepted the latter. 

The version given of this sentence depends on acceptance of SYR's emendation of 4H 
to 指 and the reading of 校 as 较 in the sense of 清楚 (JBC). 

The reversal of i$ and 而 follows WFB. 


41 & 43. Canons & Explanations B 515 


B37 


C: There is zhi (representation, pointing out) through two and they 


E 


cannot be separated. The explanation lies in taking the two and 
the three. 


There is zhi (representation, pointing out): If you know this and 
also know this which I previously raised, this is double. Then, 
if you know this, but do not know that which I previously 
raised, this is one. This is to say there is the known in it and 
there is the not known in it is admissible. If you know it, then 
it is valid to zhi it (represent it, point it out). If knowledge 
informs me, then I know it. A combined zhi (representation, 
pointing out) is through two. A “crosswise” zhi (representa- 
tion, pointing out) is when three are met with. It is like saying 
what I raise is necessarily individually zhi (represented, 
pointed out) and what I do not raise is not zhi (represented, 
pointed out), so the zhi (representation, pointing out) is 
certainly not able to be individually zhi (represented, pointed 
out), and what you wish to zhi (represent, point out) is not put 
forward, so the concept is still not clear. Moreover, if what is 
known is this and what is not known is this, then this is known 
and this is not known, so how can you make it one and say: 
“There is the known in it, there is the not known in it?” 
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B39 


Mozi 


stone, but all are "represented" i.e. capable of independent or individual 
identification as qualities or entities that can be perceived separately, but are 
inextricably linked. 


C: 所 知 而 弗 能 指 。 说 在 春 “ duo WEES o HR > PUT e 
E: 所 : 春 也 ， 其 执 ” 固 不 可 指 也 。 和 逃 臣 ， 不 智 其 不 。 狗 犬 ， 不 
BHAE E > TAMIL ° 


Comment: This C&E clearly continues the discussion of ## and its relationship 
to 知 . Assuming, as earlier, a usage of 1&8 similar to that in GSL's "Zhiwu Lun", 
the point would seem to be that, contrary to the comprehensive nature of 指 
proposed by GSL, the Later Mohists wish to claim that some “things” cannot 
be represented/pointed out, or are not representations/pointings out. The 
examples, already somewhat obscure and variable in the C, are rather more 
so in the E, not least due to textual uncertainty. 


C: 知 狗 而 自 谓 不 知 犬 ， 


E: 智 : 智 狗 ， 重 ， 


ix 
= 
B 
f 


o 


, 则 不 过 。 


UE 
x 
ym 
T 
[es 
pA 
ll) 
pi 


Comment: The C appears to be clear and without textual uncertainty. 
However fij and Ñ are rendered into English (dog/hound, whelp/dog, pup/ 
dog, dog/dog) the point is that both are names for the one entity, i.e. ^—44— 
"^. or a "duplicated name", so to claim to know one and not know the other 
is a mistake. The difficulty arises with the E and has led to different emended 
versions and interpretations. The text given above is that of the DZ with LCR's 
added punctuation and what I take to be his interpretation — see his p. 55. GH 
also has this structure. Some commentators add ^^ as the fourth character 


146. 


147 
148. 
149. 


Æ has occasioned some difficulty, with various emendations and interpretations being 


put forward as follows: (1) The name of a person (TJF, JBC). (ii) Emended to an old form 
of & (ZWDCD #14088 — GH) or retained as # (ACG) and combined with 也 read 


as 蛇 to mean “winter snakes" or “spring snakes". (iii) Emended to 


n 


E based on the Shuo 


Wen (WEB). I have left it as # and relied on the E for clarification — see, for example, 


LSL. 
. There is general acceptance of ZHY's emendation of 贵 to &. 


There is widespread acceptance of ZHY's emendation of 执 to 3. 
This sentence remains problematical, particularly as to whether Wi or 网 is given as the 


penultimate character. Use of 网 stems primarily from SYR who provides an extensive 
note referring to Mencius IIB.10(7) (MZJC, vol. 14, p. 534). Whichever of the two 
characters is used, there are still variations in interpretation. The translation given is 
particularly influenced by WYJ (see his note 241, p. 581). 
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B38 


B39 


C: There is that which you know but are unable to zhi (represent, 


point out). The explanation lies in spring, a runaway servant, 
pup/dog, what is lost. 


: That which: In the case of spring, its state cannot be 


represented. In the case of a runaway servant, there is not 
knowing his whereabouts. In the case of pup/dog, there is not 
knowing its name. In the case of what is lost, despite skill, one 
is not able to regain (duplicate) it. 


: To know a pup (gou) yet to say of yourself that you do not 


know a dog (quan) is a mistake. The explanation lies in 
duplication. 


: Knowing: If to know a pup (gou) duplicates to know a dog 


(quan), then it is a mistake. If it does not duplicate, then it is not 
a mistake. 
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Mozi 


(e.g. WYJ, WFB, TJF) although there is variation in punctuation between them. 
The point appears to be that if "knowing a pup" does duplicate "knowing a 
dog”, then to make the claim instanced in the C is, indeed, a mistake. If there 
is not such duplication, then it is not a mistake. ACG's discussion should also 
be examined — see his pp. 408-409. 


C: 通 意 后 对 。 说 在 不 知 其 谁 谓 

E: 通 : 问 者 日 : [PAR Po 应 者 日 : 「 筑 何谓 也 ? IA: 
[#5 > Wi] > 则 智之 。 大 不 问 [ 匿 何谓] > EATE] > HA o 
且 应 必 应 问 之 时 。 若 应 长 ， 应 有 深 汉 。( 天 常 中 在 兵 人 长 。) 


Comment: A number of modern commentators quote ZHY's paraphrase of 
the C which makes the meaning very clear (JERIKA » RITZ » TURAH 
何谓 ). There are two difficult issues in the E. The first is the unknown character 
written above as $š, both where it occurs alone and also in conjunction with 施 . 
As indicated in the notes, there are several different proposals for these 
characters. With regard to #8, | have followed GH (see his p. 160 and the 
reference to Zuo Zhuan for the 7th year of Duke Zhao — LCC, vol. 5, p. 614). 
On 施 | have taken WYJ's suggestion that it is a name — see his note 248, 
p. 582. ACG makes an interesting, and quite plausible, case for treating 
he unknown character as an unknown word. In general, whilst there is 
disagreement on these characters, there is agreement that the point is about 
different names for the same entity. Ignorance of the meaning of one term can 
hen be overcome by the use of the other, whilst not to enquire further, if the 
first term is not understood, is a mistake on the part of the listener. The second 
issue is the final seven characters in parentheses above — whether they 
should be included as the end of this E or as the initial part of the next E, and 
also what emendations should be made. Most commentators do include them 
in the present E but variably punctuated and usually with X emended to X. 
ACG, who retains X, offers this translation: “Among Heaven's constants its 


T 


150. 


151. 


There is considerable variation in the reading of this unknown character. ji was 
originally proposed by BY and is accepted by WFB, JBC and LSL. Other emendations 
include $& (TJF, GH, MZQY) and 训 (WYJ). ACG considers the meaningless character 
to be intentional in the manner of Quine's “gavagai” and arbitrarily translates it as 
*blomes". I have followed GH's interpretation. 

The seven characters included in parentheses are as in the DZ and have presented very 
considerable problems. Broadly there are three proposed readings: (i) To omit them here 
and place them at the start of the next E (WFB, LSL). (ii) To retain them as they are and 
attempt interpretation, particularly relying on CYX's analysis. (iii) To include them but 
with modification and emendation, interpreting the last part in relation to Mencius VIA. 
4(3) (TJF). 
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B40 


C: 


E: 


Understand the idea (meaning) before replying. The 
explanation lies in not knowing what it is he is speaking of. 


Understanding: The questioner asks: "Do you know the 
sojourner?" The one replying says: “What is the sojourner 
called?” The other says: “The sojourner is Shi.” Then you 
know him. If you don’t ask what the sojourner is called but 
directly respond with “I don’t know”, then it is a mistake. 
Moreover, the response must be appropriate to the question in 
terms of time. For example, the response may be long; the 
response may be profound or superficial. 
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presence is prolonged with man." which is not only difficult to understand in 
itself but also difficult to relate to the subject matter of the C. I have left them 
untranslated apart from offering in the Comment to B41 a version which 
follows the transfer and emendation suggested by WFB and LSL. 


C: Bre Ea AA) o FRIE > BP? R o E GE) o 

E: 所 : 室 堂 ， 所 存 也 。 其 子 ， 存 者 也 。 据 在 ” 者 而 问 室 堂 ，[ 恶 
可 存 | 也 。 主 室 堂 而 间 存 者 ，[ 就 存 | 也 。 是 一 主 存 者 以 问 所 
存 ， 一 主 所 存 以 问 存 者 。 


Comment: There is considerable uncertainty about this C&E which ACG 
describes as "badly mutilated" (see his note 429, p. 410). Considering the C, 
in the DZ text (PTA BUE jte RAE) there is clearly the need to insert 
something before 者 , there is doubt about SII, and there is a lacuna after 说 . 
There is also the issue of how 1f is to be understood in this context. In 
addition, ACG suggests the emendation of J^ to 3&. The reading given above 
remains tentative. The E also poses problems, the first being whether the 
problematic seven characters discussed in the previous Comment should be 
included here. WFB, who does include them here, emends them to read: “A 
在 堂 中， 其 人 与 所 。” which might be translated: "If a person is in a hall, there 
is his person and where he is", so establishing the situation about which 
questions are framed. Apart from this issue, the E does seem relatively 
straightforward. 


| 


152. 
153. 


154. 


155. 


156. 


Following ZHY, this has been restored by most modern editors based on the E. 


BU] is read as 四 following WYJ and JBC — see the former's note 255, p. 583. Some 


omit this character — for example, WFB, ACG. 


These two characters are missing from the DZ, i.e. the “说 ”has been lost — see ACG, 
note 429, p. 410. Some recent commentators (e.g. WFB, JBC, TJF) suggest the addition 


of two characters: TE XE in the case of WFB & JBC, 在 驻 in the case of TJF. 


Some commentators suggest the emendation of 在 to 存 (e.g. WFB) although most 


retain the former. 
WEB omits this character as superfluous. WYJ reads it as 所 . 
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B41 


C: 


E 


Where someone is, and who it is that is there; where (in what) 
they are, and who they are. The four are different. The 
explanation [lies in what is primary]. 


Place: The room or hall is the place where they are. His sons 
are those who are there. To rely on who is there and ask about 
the room or hall, one says: “Where (in what) are they?” To take 
as primary the room or hall and ask about who is there, one 
says: "Who is there?" In one case this is to take as evident who 
is there as the basis for asking where they are, and in the other 
case to take as evident where they are as the basis for asking 
who is there. 
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ur 


C: FATE RES o MEE © 
E: 五 KEKKIA 6 JOE KEE o RB OS 
th © AZ RR > ARBER o 198 若 识 糜 与 刍 之 数 ， 惟 所 利 。!3? 


Comment: As it stands this appears to be a straightforward statement of the 
"Five Phases" theory. The same statement (apart from Æ for Jf) appears in 
Sunzi 6 (虚实 ) where Ames (1993) translates it: "Thus, of the five phases (wu 
xing), none is the constant victor” — see his pp. 124, 127. FYL, quoting from 
the early commentator Li Shan, writes: "In Tsou Tzu's cycle of the Five Powers, 
each one follows that one which it cannot overcome ..." (FYL/DB, vol. 1, 
p. 162). It should be noted that ACG takes this C&E as expressing opposition 
to the theory — see his pp. 53-56 and pp. 411-412. The E certainly presents 
textual problems as indicated in notes 157—159. In relation to the problematic 
third sentence, WYJ draws attention to the Lü Shi Chungiu 8/2.5 which has: 
“ 今 以 木 击 木 则 拌 。 


al 


C: 无 欲 恶 之 为 益 损 也 。 说 在 宜 。 

E: 无 : 欲 恶 伤 生 损 恰 。 说 以 少 连 '“， 是 谁 爱 也 。 当 多 粟 或 者 欲 不 
A o HEEE o AWAN o H ARA o Rte o RE 

智 ， 弗 治 也 。 


157; 


158. 


159. 


160. 


161. 


There are basically three approaches to these first seven characters: (i) To make no 
emendations, place a comma after the first 火 ,read BÉ as 失去 ,and end the sentence with 
9 (e.g. WYJ). (ii) To VIP them as displaced from an earlier C — see ACG, note 433, 
p.411. (iii) To emend 4 to 4, the first K to AX, and end the sentence with BÉ (e.g. TJF). 
As with the first sentence, the DZ text is retained and 府 is taken as referring to wood 
as one of the “Six Treasuries of Nature" 7xJff (water, fire, metal, wood, earth, grain). 
Other versions include those of TJF who again emends 4 to 4 and also the first two 
instances of A to 水 and +k respectively, and of GH who emends only the first 7X (to 
JK) but includes 若 识 in this sentence. ACG also transfers this sentence to his B11. 
This sentence is also problematical. WFB adds a note to the effect that the example is 
not clear and does not include it in his analysis of the C&E. The rather free translation 
given relates particularly to LSL’s analysis. It is part of the material transferred by ACG 
to B11. 

In the translation I have followed WFB’s emendation of the problematical # to #£. LSL, 
following SYR, reads it as #4 in the sense of 适中 . 
Emended in this and the following instance from the Mohist graph 知 with the 心 radical 
(as in C&E A6). 
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B42 


B43 


C: Among the Five Phases, there is not one that constantly 


overcomes (all the others). The explanation lies in the 
appropriateness. 


: Five: If you combine water, earth and fire, fire loses. 


Nevertheless, fire melts metal, fire being greater, and metal 
extinguishes charcoal, metal being greater. If you combine the 
"treasury" wood [with itself, then] wood “loses” wood. It is 
like distinguishing the numbers of deer and fish — it simply 
depends on circumstances. 


: It is not the case that desiring and detesting are respectively 


beneficial and harmful. The explanation lies in being 
appropriate. 


: Not: Desiring and detesting injure life and harm longevity. 


This is explained by reducing what is offered and liking this 
only. When there is a lot of grain, there may be the wish not to 
have it because it can also be injurious — like the effect of 
wine on people. Moreover, when a wise person benefits others, 
it is love. Then wisdom alone is not controlling. 
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Comment: There are no textual issues in the C. ACG discusses the relevance 
of this statement to the views of Yang Zhu and related Daoist concepts. The 
problems of the E relate particularly to whether the usual 少 连 refers to the 
person noted for his moderation, who is spoken of in the Li Ji (SSJZS, vol. 5, 
p. 737) and Lun Yu XVIII.8, or not. Several modern commentators, including 
TJF, GH, ZCY and JBC take this to be the case. ACG argues strongly against 
this, not only on the basis of interpretation, but also on grammatical grounds. 
The sentence remains a problem. | have translated WFB's version, the key 
feature of which is the emendation of # to 进 . Other problems include the 
reading of 知 with 4 and 治 , and precisely how Æ is to be understood. ACG 
takes this as “loving people", as | have done, but it is also possible that it refers 
to the two examples, food and wine. This is WFB's interpretation which 
involves several emendations of the DZ text. It is, then, basically an argument 
for moderation and, as he points out in his analysis, a position between Song 
Xing and Xun Zi (see his pp. 155-156). 


B44 CC: 损 而 不 害 。 说 在 余 ° 


E: 损 : 饱 者 去 余 ， 送 足 不 害 。 能 害 ， 饮 。 若 伤 魔 之 无 脾 也 。 9 
且 有 损 而 后 益 智 ” o EEUU TT gd o 


Comment: Despite the difficulties, the meaning here does seem clear. There 
can be loss without there being harm if the loss involves what is superfluous. 
WEB states that this C&E opposes the view “RA” and links both this and 
the preceding C&E to the argument in favour of moderation (fii JH) which he 
relates to Song Xing. JBC refers to Zhuangzi 8 (GQF, vol. 2, p. 311) and the 
matter of excess flesh as exemplified by webbed toes and supernumerary 
digits. The E appears to amplify the argument with three instances. The first is 
the case of eating. To stop eating when enough has been eaten and not go on 


162. 


163. 


164. 


165. 


This sentence presents problems. As it stands, no sense can be made of it, particularly 
as an illustration of the previous sentence. One solution is to retain BZ as “deer” and read 
脾 as $8. The example may then be related to sacrificial use (e.g. SYR, LSL), as ACG 
reads it that, in reference to the deer, “... removal of a part does not affect what the thing 
is.” (his p. 415) Another suggestion (see TJF, MZQY) is to emend [i to JE (i.e. BEW) 
and retain 脾 as 脾胃 . JBC accepts the first emendation but reads 脾 as 神 益 . The 
simplest solution seems to be to emend only 脾 to $4, leaving open whether this relates 
to sacrificial use. 

This is probably best regarded as superfluous and deleted (SYR). TJF reads it as 知 and 
transposes 益 and il. 

Since BY, this character, originally written here as ZWDCD #22942, has been emended 
to JE. 

Some commentators suggest omission as an erroneous duplication (e.g. ACG) whilst 
some propose emendation, either to Ik (CYX) or A (LSL). 
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B44 C: There are instances where loss is not harmful. The explanation 
lies in there being excess. 


E: Loss: In the case of eating one's fill, to set aside what is 
superfluous having eaten enough is not harmful. Eating to 
satiety can be harmful. It is like the injured deer being without 
a haunch. Moreover, there are instances of loss before there is 
gain. It is like the fever in a febrile illness. 
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to excess avoids any harm. Eating to excess is harmful, although quite how 
the example illustrates this remains obscure. The second example remains 
unclear. In the third case, what is at first damaging can later be beneficial, as 
in the case of a fever which may bring resolution of an illness. 


C: 知 而 不 以 五 路 。 说 在 久 。 

E: ^ : 以 目 见 ， 而 目 以 火 见 ， 而 火 不 见 。 惟 以 五 路 智 ， 久 
当 2 以 目 见 è E2370 Fe pe 

Comment: Once LQC's proposal that 五 路 refers to the five senses (五 官 ) 


S 
accepted, the meaning is relatively clear, although there is some variation in 
the reading of A. The point appears to be that knowledge by means of the five 

e 
n 


ral 


senses (empirical knowledge) is instantaneous, but enduring knowledg 
involves some process other than immediate sensation. There is variation i 
the punctuation of the last part of the E but this does not affect the basic point. 


C: (J0 9 Jut o gredi e 
E: 火 : 亩 火热 也 非 以 火 之 热 我 有 ， 若 视 日 “。 


Comment: As the notes indicate, several important characters are 
contentious so it is hardly surprising that interpretations vary. There is 
widespread agreement that "i should be emended but not agreement on 
what it should be emended to. WFB also suggests the emendation of 我 to # 
in the E. CYX's emendation of H to H in the E is generally accepted. WFB's 
reading, in particular, brings this C&E into close relation with those before and 
after and to the issue addressed particularly in GSL's “EX Aig’ (‘On Hard and 
White’) about the separate perception of qualities. 


166. 


167. 


168. 


169. 


170. 


WEB emends 智 to 知 , but even without emendation it is often read as 知 (e.g. JBC). 
This is, of course, a recurring issue in the C&Es, but perhaps of particular relevance here. 
See also ACG's comment on the placement of the head character (his note 446, p. 415). 
There are variations in the punctuation of this sentence in modern texts. That given 
above follows ACG. 

必 , which is in the DZ, is either emended to * on the basis of the E (e g. SYR, GH, TJF, 
AGC), or is retained and +X is added as above (e.g. WFB, WYJ). 

Few commentators retain 顿 . Emendations include 视 (WFB), li (GH), ™ (in the sense 
of fe 一 TIF, MZQY, JBC), 睹 (SYR), and #% (CYX, LSL). I have used the first. 
There is general acceptance of CY X's emendation of H to H. 
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B46 


C: 


E: 


There is knowing that is not by way of the "five roads" (five 
senses). The explanation lies in duration. 


Knowledge (knowing): Seeing is by means of the eyes and the 
eyes see by fire but fire does not see. If knowledge was only by 
way of the “five roads" (five senses), it would not relate to 
duration. Seeing is by means of the eyes is like seeing is by 
means of fire. 


: Fire is necessarily hot. The explanation lies in seeing. 


: Fire: Calling the fire hot is not to take the fire's heat as 


something I have. For example, looking at the sun. 
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C: 知 其 所 以 不 知 。 说 在 以 名 取 。 
E: 智 : 杂 所 智 与 所 不 智 而 问 之 ， 则 必 目 : [是 所 智也 ， 是 所 不 智 
也 。j 取 去 俱 能 之 ， 是 两 智之 也 。 


Comment: There are several interpretations of this C&E, related particularly 
the different versions of the first sentence of the E, to precisely how 名 and Hj 
are interpreted, and to whether 之 in the E refers to % and HX or to Bt and X. 
The most straightforward interpretation, given for example by GH and WYJ, is 
to take this as being about the method of asking (GH has "E&TH] ZZ 1" ) to 
determine what another (其 ) knows and does not know, which can be gauged 
by his ability to “name” and to “choose”. Both commentators refer to the Mozi 
47. 


~~ Oo 


C: 无 不 必 待 有。 说 在 所 谓 。 
E: 无 : GS > RUA Zila A S ERE > BAEZ Im HE e 


Comment: The C makes the contrast between the pair, “being” and “not 
being”, which differs from the previous pair, “knowing” and “not knowing” in 
hat the former are not interdependent. This may be taken as a counter to the 
Daoist position of regarding “being” and “not being” as mutually dependent 
(e.g. Laozi 2, Zhuangzi 2 — GQF, vol. 1, p. 79). Such an interpretation is 
strengthened by TJF's version. Variation in the E depends on the reading of #3 
i.e. whether it is interpreted as a bird, as for example by TJF who refers to the 
Shuo Wen as well as Lun Yu |X.8 and Mozi 52, or as a horse, as by SYR), and 
whether 天 陷 is accepted as "heaven falling", i.e. the Daoist example 一 see 
he dialogue between Zhuang Zhou and Hui Shi in Zhuangzi 33. 
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B47 


B48 


C: 


E: 


Knowing what he knows and does not know. The explanation 
lies in the use of naming and choosing. 


Knowing: If you lump together what he knows and what he 
doesn't know and question him, then he has to say: "This is 
what I know, this is what I do not know." Choosing and 
discarding both make this possible; these are the two kinds of 
knowing something. 


: Not being does not necessarily depend on being. The 


explanation lies in what is said. 


: Not being: For example, with something not being there, then 


there was this and afterwards there is not. In the case of there 
not being “heaven falling", then this was not so (before) and is 
not so (now). 


530 


B49 


B50 


Mozi 


C: RARE » gift iu 。 
E: 42 : SEIRET o ELLAS PE > MEIE > BY o |” (EUR 
是 也 。) 7 


Comment: There are major problems with this C&E. The version given is 
particularly dependent on several readings or emendations that remain 
contentious or uncertain. These are: (i) WYJ's analysis (his note 290, p. 588) 
and TJF's version (his p. 203) of the first two characters of the C. (ii) The 
acceptance of Ji, and 春 as names and therefore the rejection of ACG's 
proposed emendations. (iii) The adoption of SYR's proposed emendation of 文 
X to Z&. (iv) The inclusion of “ 且 狂 是 也 ”in the following E. The point then 
becomes one about the reliability of making an inference from an established 
fact. It is obvious, however, that any reading must be tentative. 


T 


C: HA nig" > 而 不 害 用 工 ”。 说 在 宜 ( 欧 ) 17° © 
E: H: ( 且 ) 猫 是 也 。 是 ( 然 } ”必然 ， 且 已 必 已 。 且 用 工 而 后 已 
# ura £a. 


Comment: The only two issues in the C are whether IE should be emended 
to IE and whether 欧 should be included in B12 rather than here. Both are 
accepted in the translation. ACG, who retains 1E, has: "What is about to be so 


171. 


172. 


173. 


174. 
175. 
176. 


177. 
178. 


TJF's transposes the final two characters of this C to B48 above and vice versa. WFB 
emends to £j (X) £A. Thus, there are at least three versions: (i) #4 (in the DZ and most 
common). (ii) 所 谓 (TIF). (iii) M28 (WEB). 

This sentence is almost entirely problematical. Thus, (i) Are Jk and # to be taken as 
names, as most commentators assume, or are ACG’s emendations to be accepted? His 
version depends on punctuating after f£, emending 也 to 蛇 throughout, reading jek as 
“hide away”, and 4 as &. (ii) Is 也 to be emended as indicated (see also GH)? (iii) 
Should 死 be emended to % in both instances? (iv) Is SYR's emendation of XX to 之 
X. acceptable or should X: X be retained (see LCR)? 

There is uncertainty about these four characters. Some editors include them here (e.g. 
TJF, Z&Q) whilst others have them as the initial characters of the next E — e.g. WYJ, 
LDF, GH. I have taken the latter position. 

Several modern editors emend JE to Ik (e.g. WFB, GH, TJF), or to 已 (ZQH, accepted 
by JBC). In the translation the former is followed. 

Read as 功 following SYR. 

There is some uncertainty about the placement of this character which is, more usually, 
the initial character of B12. There also it raises problems — see, for example, JBC, note 
1, p. 334. 

The more usual change is to emend the second H. to 7^, as here. 

而 is added here following WNS and WYZ. 
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B49 C: In quoting a precedent, in general there is not doubt. The 
explanation lies in what is and what is not. 


E: Quoting a precedent: If there is doubt it is not said. "If Zang 
has recently died and the same thing also affects Chun, he will 
also die", is permissible. 


B50 . C: What is about to be so cannot be stopped, yet there is no harm 
in putting forth effort. The explanation lies in what is 
appropriate. 

E: About to be so: It is like this. What is about to be so is 
necessarily so. What is about to come to an end necessarily 
comes to an end. With regard to being about to put forth effort 
for something to come to an end, it is necessary to put forth the 
effort and afterwards it comes to an end. 
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is incorrigible ..." which doesn't really affect the basic argument. There is 
some textual uncertainty at the start of the E concerning the four characters 
referred to in note 173 which are included here. The DZ text has: "Hiit H 
且 必 然 …” so the emendation/rearrangement to get to the version above is the 
transfer of one of the paired H. to follow the head character and the addition 
of # or, as indicated, the addition of H as the second character and the 
emendation of the first of the paired H. to 7A. Then, taking H. as 将 来 and 已 
as 完成 , what is about to be so will necessarily be so, and what is going to end 
(be brought to completion) will necessarily end (be brought to completion). 
Nevertheless, this should not prevent a person from putting forth effort. WYJ 
suggests that this C&E exemplifies the Mohists’ "spirit of constantly striving to 
be better” (his note 298, p. 589). Of course, this C&E must be seen in relation 
to the anti-Fatalist position taken in the main body of the Mozi. ACG (p. 420) 
describes the C&E as being “... remarkable in touching the issue of fatalism 
at a much deeper level than elsewhere in the Mozi.” WFB, however, 
depending on his emendation of 是 to 时 in the E, interprets the C&E as 
voicing opposition to the Daoist view of“ 时 和 无 止 ”. 


C: 均 之 绝 不 。 说 在 所 均 。 
E: 均 : E39 > 县 ” 轻 [ 重 ) o TEA ^ RIS HY ^ Hout 


Comment: Despite some uncertainty about the first section of the E, there 
appears to be consensus on meaning here. Variations that should be 
noted, however, are TJF's version of the first sentence of the E (“BE » 35] o 
Im o”) and WFB's placement as B21. The same matter is raised twice in 
the Liezi (4.13 and 5.8 — see LZDB, pp. 147, 172). 


179. Read as 县 (see, for example, JBC). 
180. Added in some texts (e.g. BY, LCR, WFB, JBC) and included in the translation. 
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B51 C: Being balanced [determines] whether something breaks or not. 
The explanation lies in what is balanced. 


E: Balanced: If a hair is balanced it suspends light [or heavy 


things], but, if the hair breaks, it is not balanced. Balanced is 
when what might break does not break. 
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B52 


Mozi 


C: EZA ES 认 今 而 处 於 古 ， 而 届时 。 说 在 所 义 二 。 

E: 3878: 或 以 名 视 ， 人 ， 或 以 实 视 人 。 举 友 富 商 也 !%% ,是 
BIRATE o JEES o EUROA o PE E 
HG > PREZ BERIT o HJARA « ) 8° 


Comment: The only issues in the C are whether 3& should be read as 
“righteousness” or "goodness" (WFB emends 3& to # throughout), or as 
"example" or ‘model’ as ACG does, and whether Æ should be emended to 声 
(WNS and others), or retained (ACG). | have taken the first option in both 
instances but there is little basic difference in meaning. If Yao's righteousness 
is being raised or Yao is being used as an example, he is indicated by name. 
The name is raised in the present but the "entity" (reality) — i.e. Yao and his 
righteousness — existed in the past. The E is more of a problem. In brief, I 
have followed WYJ's reading, the essential features of which are the retention 
of both #8 and # (read as $) as the head characters, the emendation of the 
problematic third clause to “#83éfff7i7t2”, obviating the need for the additional 
example required by ACG, and the widely accepted reading of 视 as 示 . There 
are, then, two examples — Yao's righteousness and crane — one of which 
can only be indicated by name whereas, in the other case, there can be a 
direct pointing to the entity. The final sentence remains a problem, not only in 
terms of placement but also how it should be understood. The latter 
particularly hinges on how 7& and Ji are taken 一 see WYJ, note 311, p. 590 
and ACG, note 475, p. 422. 


i 
也 


181. 


182. 


183. 


184. 
185. 


186. 


Whilst most modern commentators accept WSN’s emendation of the troublesome 生 to 
3 (e.g. GH, WYJ, MZQY, LSL), ACG retains it as “engendered”, whilst TJF omits it, 
rather problematically placing the comma after 3%. 

There is variation in the initial characters of the E. Above, the DZ text is given and this 
is accepted, for example, by WYJ with Æ being read as 条 (see his note 305, p. 590). 
Some commentators follow LQC in omitting 4€ (e.g. TJF, JBC). ACG retains # reading 
it as JÆ in line with what follows and translating it as “meat soup". He also suggests that 
there is a lacuna between 3% and 7 (see his note 468, p. 422). 

There is wide acceptance of SYR’s reading of 视 as 示 — see, for example, WYJ, note 
306, p. 590. 

This is a problematic clause — see Comment. 

There is uncertainty about this character. Some commentators suggest # as initially, 
and interpret it as a surname (e.g. LSL), some emend to #§ in both places (e.g. WYJ, 
JBC). ACG retains it as meaning “meat broth", whilst WFB emends it to i. 

This sentence is placed here in some texts — e.g. WFB, AGC. 
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B52 C: Inthe case of Yao’s righteousness, it is heard of in the present 
but it is located in the past, and these are different times. The 
explanation lies in what is righteous being two. 


E: Yao and crane: The one is shown to people through the name; 
the other is shown to people through the object. When you 
raise Yao's perfection, this is to use the name to show people. 
When you point to this crane, this is to use the object to show 
people. In the case of Yao's righteousness, the hearing of it 
may be in the present, but what is righteous is located in the 
past. (For example, danger at the city gates and in the 
storehouse.) 
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B53 


B54 


Mozi 


C: Fy" » RE ^ TAAL IER UL > 可。 说 在 重 。 
E: 狗 : 39 > RE © (MACH) AZAR ^ RD RTE! o 


Comment: The key issue with this C&E is whether ^^ is added to the C (giving 
不 可 ), apparently bringing the C and E into agreement. All accept that this is 
the Later Mohist response to Paradox 17 of the second list in Zhuangzi 33 
(GQF, vol. 4, p. 1106), that it must also be seen in the light of Xiaoqu 6 ("Killing 
a robber is not killing a person"), that it is an example of “二 名 一 实 ” (hence the 
Æ), and that it is an issue of some importance to the Later Mohists. Although 
ACG dismisses the addition of 不 as a “facile expedient”, it does have some 
merit. The C&E then both become straightforward refutations of the Paradox. 
It seems, however, more probable that in the C the Later Mohist is 
acknowledging the possibility of making the distinction, just as in the case of 
“robber” and “man”, although, in fact, killing a pup is killing a dog as the E 
explains. 


lij 
i 


C: ERS o BEIE © (tra o REE o ) 1° 

E: 使 : S(t o RER > REIMER o RIME > PRIME 
Bc o (E: 令 使 也 : 义 使 ， 义 ; 义 不 使 ， 亦 义 。 使 役 : 义 亦 使 
役 ; 不 义 亦 使 役 。) ” 


Comment: All Chinese commentators take this C&E to be incomprehensible 
as it stands and propose various major changes. ACG, however retains the C 
and writes: "Shi dian mei 'cause a hall to be beautiful’ is so unidiomatic that no 
commentator known to me has ever taken the sentence in this sense, but a 
consideration of the Mohist's special style shows it to be acceptable" — see 
ACG, note 478, p. 425. Since SYR originally proposed that all three 
characters, 我 , 3€ and X; should be emended to #€ and both and B to 假 ， 
there have been various combinations of emendations. Three approaches 
taken to this very problematic E are as follows: 


187. 


188. 


It is generally agreed that a 狗 is an immature R 一 see WYJ, notes 312 and 316, pp. 
591—592. 
Only some editors (e.g. WYJ and WEB, the latter without 而 ) accept SYR's addition 


of these characters. Nonetheless, they are at least implied. 
189. This character, originally written as ZWDCD #30456, is usually now emended as above, 
but 脾 (YBY) and 槐 (WYJ) have been suggested. 


190. 
191. 


This is TJF's version of the C. 
This is TJF's version of the E which is the one accepted by LSL and the one used for 


the translation. It depends essentially on the emendation of fi to f&, the emendation of 
both Æ and 我 to 3&, and some modification at the start of the second sentence, including 
the omission of X.. 
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B53 


B54 


C: 


E: 


A pup is a dog, yet *to kill a pup is not to kill a dog", is 
admissible. The explanation lies in the duplication. 

A pup: A pup is a dog. So to call killing a pup killing a dog is 
admissible. It is like the two buttocks. 


: In causing a servant [to act] there is righteousness. The 


explanation lies in causing. 


: Causing: Ordering is causing: Righteously to cause is 


righteous; righteously not to cause is also righteous. There is 
causing to employ: Righteous also applies to causing to 
employ; not righteous also applies to causing to employ. 
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B55 CHOZK Hn Beth e 


Mozi 


(i) TJF's version which is given in parentheses above and is followed by 
modern editors LSL and Z&Q. This has been used for the translation. 

(ii) ACG's version which uses the DZ text with relatively minor changes. 
His translation is: "To command is to intend an effect. Whether | obey 
or not, you intend the effect on me; whether the hall becomes beautiful 
or not, you intend the effect on it." 

(iii) WYJ simply gives the DZ text without punctuation and with the brief 
note “REE” which note he also appends to the E. 


aur 


NER 。 
E: 莉 : dE > AZ Atl, o RUUCHEJENGEUL o FBZ © 


Comment: There is notable variation in the reading of this C&E depending 
particularly on how Jij (the state of Chu or bramble), % (as a dependency of 
Chu, as submerged, or as iit being the name of a marsh in Chu), 具 (see 
WYJ's note and ACG, note 485, p. 426), } (as shallow or as weak) are 
understood. Obviously, any translation will depend on the positions taken on 
these issues. The reading given depends particularly on WYJ. WFB takes this 
to be about the applicability of terms ( 推 类 行 醇 ) — i.e. 大 can apply to both ši 
the kingdom and to 流 the marsh, but i only to the latter. 具 is read as 具 区 
and the final example is linked to B58 (see Comment to B58). ACG reads fij 
as "bramble" making the C&E about submerging brambles. There is also the 
question of the final five characters. The reading given makes this comment 
applicable here whilst ACG transfers them to the following E — see his note 
490, p. 428. 


192. 


193. 


194. 
195. 


Of the two common uses of Jiij, as “bramble”, and as the state of 楚 , there is general 
agreement among Chinese commentators that the latter is intended here. Both AF and, 
later, ACG read it as “bramble”. 

Whilst a number of commentators accept SYR's emendation of 沈 to jt, the latter 
referring to a marsh within 楚 , 沈 is retained by others, either as an ancient state later 
contained in 楚 (e.g. GH, LCR, WYJ — see the last's note 319, p. 592), or in its usual 
meaning to give the contrasting term to the following i3. 

See WYJ’s note 320, p. 592 supporting this character here and in the E. 

There is doubt about these final five characters, whether they should be transferred (to 
B57 — ACG), or, if retained, how they should be interpreted — see Comment. 
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B55 C: [Despite] Jing's (Chu's) greatness, its [dependency] Shen is 
weak. The explanation lies in it being a tool. 
E: Jing (Chu): Shen is Jing's (Chu's) tool. Then Shen's weakness 
is not Jing's (Chu's) weakness. It is like changing one part of 
five. 
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B56 


B57 


Mozi 


C: UU P^ 为 捕 ” 於 以 为 无 知 也 。 说 在 意 。 
E: 以 : 酌 之 搏 也 ， 见 之 ， 其 论 意 也 ， 不 易 先 智 。 意 ， 相 也 。 若 机 
轻 於 秋 ”， 其 於 意 也 洋 然 ”。 


Comment: There is so much uncertainty about this C&E that any translation or 
interpretation must remain quite tentative. WFB has only“ 文 疑 从 天 ”in his 
analysis. The version above is based on acceptance of the most widely 
agreed upon emendations and readings, and on TJF's punctuation of the E. 
The analogy remains a particular problem, as does the issue of the five 
characters included at the end of the previous E. The example of the pillar in 
relation to Æ is also raised in the Daqu (44.11). Whilst several modern 
commentators interpret Æ in the sense of 意 度 (“conjecture” — e.g. WYJ, LSL, 
JBC), I have translated it as “concept”. For attempts to sort out what is at issue 
here, see WYJ, note 328, p. 593 and ACG, pp. 428-429. 


C: 推 之 ” ERTA o BEE 8mm e 
E: ($f) ^ : BEO HREJE > PE o ARIE » FUSCE 
过 给 履 n] ; 过 件 ” 也 。 


EN 
xu 
t 


196. 
197. 


198. 


199. 


200. 


201. 


202. 


203. 


204. 
205. 


Emended from fi; following SYR and CYX. 

There is general acceptance of this emendation of the unknown character found in the 
DZ — see WYJ, note 322, p. 592 and ACG, note 487, p. 427. 

There is general agreement that this should be read as $X or fc i.e. the catalpa — see, 
for example, GH. 

Some doubt exists regarding 洋 然 — see ACG’s note 494, p. 428. Alternative readings 
include ## in the sense of 2& or zit (WYJ), ¥ (£A) (LSL), and 样 (MZQY). 

Both WYJ and ACG include these two characters here rather than at the end of the E 
for B17 — see ACG's argument in his note 495, p. 429. 

There is notable variation in how this character is read (^F by BY, 5 as #! by SYR, 
ffi as “matching” by GH and ACG, ^F as 交叉 by WEB), and how the last four 
characters in the C are grouped 一 either PJ“ H” “Hit” 4 or “AT FA” *3 fp". 
Transferred from its position as the third character of the E and read as 推 to provide 
an otherwise absent head character following WYJ. Other commentators supply zi 一 
for example, GH and WFB — or leave the E without a head character. 

There is general agreement following SYR that this is some form of “duan” , probably 
best as ft in the sense of "stone block” — see ACG, note 498, p. 430. 

Variably written as either HE or $f here and in the following use. 

Emended from 件 on the basis of the C — see WYJ, note 333, p. 594. 


41 & 43. Canons & Explanations B 541 


B56 


B57 


C: 


E: 


To take the pillar to be round is in taking it to be what is not 
known. The explanation lies in conceptualising (conjecturing). 


To take: In the case of the pillar's roundness, when we see it, 
its being in the concept doesn't change from prior knowledge. 
A concept is an image. For example, the pillar being lighter 
than catalpa [wood] — if it is as a concept, it is foolish. 


: The concept of a hammer cannot be known beforehand. The 


explanation lies in its being possible to use and goes beyond 
matching. 


: A hammer: That hammering block and hammer both serve in 


[the making of] shoes is "being possible to use". Completing 
the decorating of shoes goes beyond the hammer and the 
hammer goes beyond the decorating of shoes — they are the 
same in this respect. This is going beyond matching. 


542 


B58 


B59 


Mozi 


Comment: The key features of the above version of this C&E are, with regard 
to the C, taking the break from B16 to occur before rather than after “ 推 之 ” 
and reading 作 as “matching”. In the E, the issues are whether there is a head 
character and if so what, how E is to be understood, and whether the 
emendation of the final 件 to fF is acceptable. The resolution of these 
questions, and so the reading given above, depends particularly on WYJ. — 
see his notes 329-333, pp. 593-594. 


C: 一 少 於 二 而 多 於 五 。 说 在 建 住 ” 。 
E: 一 : 五 有 一 融 ; HRS» TES 


Comment: This apparently simple C&E has caused considerable puzzlement 
despite the absence of textual difficulties. Most commentators have taken the 
observations to be about 1 and 10, i.e. about the two cases of 1 being one unit 
and 10 being one unit. Thus, in WFB's emendation of the final part of the E, — 
and 二 refer to these two situations (i.e. 单位 and 建 位 ). The specific relation 
to the abacus, which offers a satisfactory interpretation of 建 位 , is suggested 
by CYX. As ACG has pointed out, however, this kind of interpretation does 
present problems with the syntax of the final sentence, particularly if 十 is 
retained. Perhaps the simplest and most appropriate interpretation is that 
offered by GH, which, in essence, is to take this to be about hands and 
fingers. Thus, 1 finger is less than 2 fingers yet 1 hand is more than 5 fingers, 
i.e. it depends on whether finger or hand is given "position". Then, in the E, 5 
fingers are on 1 hand, 1 hand has 5 fingers on it and there are 10 fingers on 
2 hands. There is reference here to B12. 


tiny 


C: JEM 3p A 207 Hi] By " 说 在 端 * o 
E: 非 : fe > MENE o MURER > IAL © N > RR 
HAE, © PTE > HEBES > RH « 


206. Most commentators accept the emendation of fE to 位 (SYR, CYX). CYX emends ££ 


207. 


208. 


to 3. and interprets 位 as “position”, i.e. 上 下 左右 with respect to the abacus. 
I have used WFB’s interpretation of this character, usually given here and th 


rice 


subsequently in the E as ZWDCD #13920. In the Yu Pian ( 玉 篇 ) this character is 
equated with 破 (which is BY's emendation) and in the Guang Yun (E BB) with zhuo 


(ZWDCD 741859), which is ACG's emendation, making this about hoeing. Ano 


ther 


variant is ff — see, for example, LSL. Several commentators, including TJF, quote 
YBY in equating this character with ZWDCD #16172, for which the Shuo Wen (说 文 ) 


has, in fact, the definition f/f as read by LSL. For a discussion of this issue 
particularly WYJ, note 336, p. 594. 


see 


GH emends the usual 端 to 4) both here and in the E. This does create a problem with 
the second 端 in the E, but does accord with the use of 3 in Zhuangzi 33 — see TIF. 
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B58 C: One is less than two yet more than five. The explanation lies in 
"establishing the position". 


E: One: Five has one in it; one has five in it; ten is (means) two. 


B59 C: If what is not divisible in half is not divided, then there is not 
progression. The explanation lies in the point. 


E: Not: In dividing in half, you progress taking what is in front. 
The front, then, is the centre of what was not halved; like a 
point. If you take both what is in front and what is behind, then 
a point is the centre. In dividing, there must be a half for, if 
there is not, and there is not a half, it is not possible to divide. 


544 Mozi 


Comment: The two textual issues in this C&E are how to read the unknown 
character which occurs fourth in the C and twice again in the E, and, of lesser 
significance, whether 端 should be retained or emended to 4% as suggested 
by GH. On the first point, the rare character (ZWDCD #13920) is usually taken 
as fii (for discussion see WYJ, note 336, p. 594) although | have followed 
WFB's proposal to read it is as 析 . ACG, however, reads it as “to hoe" — see 
his note 504, p. 432. GH's proposal on 端 seems unnecessary. Despite these 
variations the overall meaning does seem clear. There is, in fact, general 
agreement that this C&E is intended as a refutation of Paradox #21 of the 2nd 
List — Zhuangzi 33, GQF, vol. 4, p. 1106. The explanation considers two 
methods of division, the first being to take what is in front, leaving finally what 
was, say in the case of a line, the extreme right point, and, in the second case, 
taking from both in front and behind, leaving what was initially the central 
point. The issue is that either way one comes to an individual point. 


i; 


Bm 


B60 可 无 也 ， 有 之 而 不 可 去 。 说 在 当然 。 


E: 可 : 无 也 : 已 给 则 当 给 ， 不 可 无 也 。( 久 有 富 ， 和 无 宕 。) 


al 


Comment: Although there are some contentious points, particularly with the 
E, there is general agreement on meaning and perceived intent, accepting 
无 /有 as not-being/being. There are three issues in the E as follows: (i) The 
arrangement at the start is uncertain. Whilst most modern commentators make 
可 the head character, WYJ has no head character. ACG (see his note I 
p. 433) remarks on a possible lacuna at the start which WFB fills with, 
无 ， 可 无 也 .”TJF, however, has no punctuation after 也 , writing, eng. 

(ii) Whilst most commentators accept ZHY's reading of 给 as 具 in the sense 
of Hfi, or as 供给 (UBC), some (e.g. pu GH, WFB) would emend 给 to % in 


both occurrences. (iii) WFB emends 当 to #. In the translation | have used 
WFB's version and have included the P nc final five characters in the 
E for B63. 


209. There is debate about the placement of these five characters. Although some modern 
editors retain them in their original position (e.g. WYJ, ACG), others, indeed the 
majority, following SYR and ZHY, transpose them to either B62 (TJF, LSL) or B63 
(GH, MZQY, JBC). These characters certainly seem misplaced here. 
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B60 | C: Not being is admissible, but once there is being, it cannot be set 
aside. The explanation lies in once being so. 
E: Admissible: Not-being is admissible: Once something has 


already been, then it must have been so and [its] not-being is 
inadmissible. 
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B61 


B62 


Mozi 


C: 正 20 ifi np f? o ofer 
E:dE : 丸 22， 无 所 不 而 不 中 县 29 > PE 。 


Comment: The reading given depends on particular emendations of several 
key characters which are quite contentious. Other interpretations take this 
C&E to be about spherical objects tending to continuous movement by 
rotation (e.g. WYJ, JBC), or about matters astronomical (TJF). 


HEMET o MERC o 
ES RTR ， 字 27 也 。 进 行者 先 数 近 ， 和 后 数 乏 。 
(A o AEE o) 


Comment: The two textual changes in the E, on which there is broad 
agreement, are the reversal of the order of {l= at the start to give ^F as the 
head character, and the emendation of “ to give the second ^F. This C&E 
must be considered in connection with the definition of “space” (4) in A41. 
Some commentators (e.g. WYJ, TJF) see a relationship to Hui Shi's Paradox 9 
(1st list) — "I know the world's centre. It is north of Yan and south of Yue." 
(Zhuangzi 33, GQF, vol. 4, p. 1102). Sima Biao's note on p. 1105 reads: "The 
distance of Yan from Yue is established yet the distance between north and 
south is without limit. To consider what is established from the point of view of 
what is without limit, then between Yan and Yue there is not, at first, a 
differentiation. Heaven is without direction, therefore where one is may be 
deemed the centre; a circle (a revolution) is without a point of origin, therefore 
where one is may be deemed the origin." 


C: 
E: 


210. 
211. 


212. 


213. 


214. 


215. 


216. 


217. 
218. 


This is the usual emendation of the recurring Mohist character. 

There are several proposed, and conflicting, emendations for this character. Most 
commonly, following particularly SYR, it is read as, or emended to, #% (e.g. WFB, LSL, 
ACG). Others read it as 定 or #} via I (e.g. WYJ, JBC, MZQY), whilst GH reads it 
as fï. TIF equates 1$ with fuf which he equates in turn with f& E] (“to detain”). 
There is general agreement for the emendation of JL to JL — see, particularly, ACG, 
note 512, p. 435. 

There is likewise agreement that this should be read as 县 — see ACG, note 513, p. 435 
on taking “4%” as “to coincide with the plumbline”. 

This is generally equated with 布 in the sense of 分 布 一 see, for example, WYJ, note 
349, p. 596. 

The placement of 宇 as the head character is attributed to LQC. This involves reversal 
of the order of (HF found in the DZ. 

There is widespread agreement for the reading of ‘Iii as 区 in the sense of 区 域 . 
Emended from the 5 found in a number of early texts. 


E 


The problem of the placement of these five characters was spoken of in note 209 above. 
In the present text they are included in the following E (B63). 
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B61 


B62 


C: 


E: 


Regular (central) and not able to vary. The explanation lies in 
being spherical. 

Regular: With a ball there is nowhere it can be placed where it 
does not hang from its centre because it is spherical. 


: Going forward in space there is no near. The explanation lies in 


spreading out. 


: Space: When a region cannot be partially raised (demarcated), 


there is space. What moves forward first spreads out near and 
afterwards spreads out far. 
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B63 


B64 


Mozi 


C: 行 循 29 DTP 久 。 说 在 先后 。 
E: 行 : 者 21 行者 ， 必 先 近 而 后 这 。 和 带 作 22 近 作 也 ; 先后 ， 久 
也 。 民 行 任 必 以 久 也 o AARE o) 


Comment: There is widespread agreement on both text and interpretation for 
this C&E. WFB's summation seems particularly apposite — see his p. 174. He 
interprets it as refuting Hui Shi's Paradox 7 (1st list): "Today | go to Yue yet | 
arrive yesterday.” (Zhuangzi 33, GQF, vol. 4, p. 1102), a possibility ACG 
entertains only to reject. 


c: KK ZH a [类] ”， 若 方 之 相 召 也 。 说 在 方 。 
E: 一 : 方 貌 画 ”， 俱 有 法 而 黑 ， 或 木 或 石 不 害 其 方 之 相合 也 。 壤 
貌 猎 方 也 。 物 俱 然 。 


Comment: Although there are textual variations as noted, there is agreement 
on meaning here. For a somewhat different translation in which 类 is not added 
and $i is retained, see ACG, p. 437. The two main points of difference are that 
"complete" refers to the "belonging together" in the C and the "charac- 
teristics” in the E. He also reads 俱 in the final section as “both”, referring to 
the wood and stone squares. Nonetheless, the essential meaning is the same. 
A particular criterion is the basis of class membership and, provided this 
criterion is met, then, despite other differences, the things possessing the 
criterion may be joined in a class. 


219. 
220. 
221. 


222. 
223. 


224. 


225. 


226. 


There is general acceptance of the emendation of f/á to 个 following ZHY. 

Read as 用 following WYZ. 

There is some dispute about this character which appears here in the DZ. The variations 
are to omit it (CYX, GH, WFB, LSL), to emend it to 诸 in the sense of FL (WYJ), or 
to supply an additional fT in front of it (ACG). 

Now omitted following YY. 


These five characters, of uncertain placement, are included in the present E — see notes 
209 and 218. 

There is variation in the final part of this initial statement. The version given, which is 
found in most modern texts, depends on SYR’s addition of 类 to the original text 一 see 
WYJ, note 357, p. 597. 

There is general acceptance of the emendation of #4 (and @ in the E) to 4 following 
WYZ. 

Most modern editors accept WYZ's emendation of fiak to 33% (see WNS). TJF, 
however, does not and has ACG's agreement in this (see the latter's note 520, p. 437). 
The same applies to the second sentence. 
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B63 


B64 


C: Travelling a distance uses (involves) duration. The explanation 


E: 


C: 


lies in before and after. 


Travelling: The one travelling is necessarily near before and 
far after. Far and near are distances. Before and after are 
durations. If people travel distances, it must involve duration. 
(Duration is both limited and without limit.) 


When things belong together under one criterion this 
completes a class — for example, the collecting together of 
squares. The explanation lies in "squareness". 


: One: When squares complete a class they all have the criterion 


although they may be different; if some are wood and some are 
stone this doesn't harm their being grouped together as 
squares. They complete a class such as “squares”. Things are 
all like this. 
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B65 


Mozi 


C: FESR TT WARE © BUTEA K)” e 

E: JE”: ASG MESE ^ WPA A > BL IEG th ， 
"T o EEA > ANA RAT 9 BL: 2? CE) 与 马 不 类 ， 用 牛 

4)7? ff > RSE AR > (007! 是 类 不 同 也 。 若 [不 ] 举 牛 有 角 > 

马 无 角 ， 以 是 为 类 之 [不 ] 同 也 ， EER 。”” AUT > RS 

有 尾 。 (或 不 非 牛 而 非 牛 也 ， 可 。 则 或 非 牛 或 牛 ” 而 牛 也 ， 

可 。 ) 234 


au 
ox 


>z 


Comment: There are two particular issues with the C. The first is how best to 
understand, and therefore translate, TEÉ&. | accept, with JC (part 8, pp. 83-89) 
who provides a detailed analysis of the term, that it acts as a technical term, 
and take it to be the converse of 正 举 . && itself is defined in A31. JC's own 
"confused statement” seems too broad. LSL's modern equivalent of “tA ELE 
HE” seems more appropriate. ACG renders it “referring arbitrarily" — see his 
note 524, p. 437. The second issue is the point of division of this C from the 
next as considered in note 227. On this, | have accepted the arguments of 
those who follow ZCY but have included a translation of the other version in 
parentheses. There is also an issue about where to make the division in the E. 


221. 


228. 
229. 
230. 


231. 
232. 


233. 
234. 


Commentators are at odds about the point of division between this and the following C. 
Those who have 不 可 here include TJF, GH, LSL, JBC and Z&Q, the last glossing this 
as,“ 指 事物 有 可 ， 又 有 不 可 ”(note 4, p. 522). Those who follow ZCY in making them 
the initial characters of the next C include WYJ, LCR, LDF and ACG. On this point, 
see ACG's notes 529, 531, p. 439. As a third possibility, WFB retains the two characters 
here but emends 可 to 有 . 

The reversal of the first two characters (the DZ has ^F AE) follows ZHY and CYX and 
is generally accepted — see, for example, WYJ, note 366, p. 598. 

There is general acceptance of the emendation of 之 to 牛 一 see, for example, ACG, 
note 526, p. 437. 

Added following WYZ and ZCY. 

Added by WFB. 

This is the problem sentence, the reading of which hinges on the two instances of 不 in 
parentheses. The most common arrangement has the second 不 only. This does, 


however, present problems in interpretation, to solve which three other versions are 
offered as follows: (i) To include 不 in both places (WFB, followed by MZQY and JBC). 
(ii) To omit 不 in both places (MZS, JC). (iii) To make several emendations, i.e. ff to 
T&j in the first instance and to 尾 in the second instance, whilst leaving the second 不 
(WYJ, following LQC in part). ACG translates the sentence as it appears in the DZ 
which is what I have done. 

Most commentators follow SYR and CYX in excising 或 牛 here. 

The preceding 17/19 characters are most commonly found at the start of the E for B66 
— see Comment. 
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B65 C: “Wild raisings" are inadmissible as a means of knowing 
differences. The explanation lies in "having" (or — in their 
being inadmissible)." 

E: “Wild”: Ox and horse are certainly different but to take “ox has 
incisors", “horse has tail" as an explanation of “ox is not horse" 
is inadmissible. These are what both have, not what one has 
and one does not have. If you say, “ox and horse are not of a 
class" on the basis of ox having horns and horse not having 
horns, this is the class not being the same. But if you do [not] 
raise, *ox has horns, horse does not have horns" as the basis for 
the classes not being the same, this is wild raising. It is like “ox 
has incisors, horse has tail". (Sometimes “not not-ox and 
not-ox" is admissible. Then sometimes “not-ox and ox" is 
admissible.) 


ii. Included in parentheses is the translation 让 “不 可 ”is incorporated into this C. 


552 Mozi 


The majority include what are the last 17/19 (depending on whether the 
omission of *:X^F^ proposed by SYR and CYX is accepted or not) characters 
in parentheses above in the next E. This position is exemplified by GH, TJF, 
LCR and ACG and is followed by the modern editors LSL and Z&Q. Some, 
however, include them here — for example, WYJ, WFB, CHANT. As with the 
C, | have given a translation in parentheses but favour the inclusion of the 17 
characters in the following E. There are clearly also issues with the E. The point 
is, following the interpretations of WFB (apart from the transfer of the 17 
characters from the next E), MZS and JC, that "wild raising" is to take as a 
basis for distinction of classes; something that both entities under 
consideration (i.e. ox and horse) have, even though, in the case of incisors 
and tails, there may be some specific differences in the forms of these. What 
is "correct raising" is then to take the presence and absence of horns as the 
basis for class distinction. 


B66 C: AMF ZIEF > BAY ZI] » WER o 
E: 或 不 非 牛 而 非 牛 也 ， 可 。 则 或 非 牛 或 牛 ” 而 牛 也 ， 可 。 
BREL: [牛马 ? 非 牛 也 上， 未 可 。 CER) 牛 也 未 可 ， 则 或 可 或 不 
可 。 而 日 : [CERD 牛 也 未 可 ]， 亦 不 可 。 且 牛 不 二 ， 马 不 二 ， 
而 (牛马 > 二 ， 则 [ 牛 不 非 牛 ] ，[「 马 不 非 马 ]， 而 | 《牛马 > 非 牛 非 


Comment: Clearly there are problems with this C&E, predominantly in relation 
o its division from the preceding C&E. ACG firmly supports ZCY's division to 
include 不 可 at the start of the present C and also includes the 17 characters 
added in the present text to the end of the previous E, at the start of this E (as, 
indeed, do most commentators, albeit with modifications). He makes the point 
hat B65 is about “having” (有 ) horns and tails and not about “something 
admissible", and further, that the C requires 不 可 to balance 可 之 . Clearly 
hese are valid points but can be countered by saying that the second C&E 
B66) is, in fact, specifically about a combined name, in relation, for example, 
o Xunzi 22 (XZXZ, p. 372, K, vol. 3, p. 130 and note 34, p. 338) and GSLZ 2 
Hi), as WFB argues. On balance, the evidence appears to be in favour 
of ZCY and his proposed arrangement is followed in the present text. 


235. Transferred to precede 或 making 不 the head character — see ACG, note 531, p. 439. 
236. Most commentators follow SYR and CYX in excising 或 牛 here. 
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B66 . C: The grounds for taking “ox-horse is not ox" being inadmissible 
and being admissible are the same. The explanation lies in the 
joining (combination). 

E: Not: If it is admissible that some are not ox is not ox then some 
are not ox and some are ox is [also] admissible. Therefore, it is 
never admissible to say that “ox-horse is not ox", and it is 
never admissible to say that *ox-horse is ox", since it is 
admissible of some but inadmissible of others. And to say 
“ox-horse is ox" is never admissible is also inadmissible. 
Furthermore, if ox is not two and horse is not two, but ox-horse 
is two then “ox is not not-ox", “horse is not not-horse", and 
“ox-horse is not ox and not horse" are without difficulty." 


iii. The problem with this translation of the final statement is the absence of 也 after the final 
马 as ACG has pointed out (note 532, p. 439). The problem with the alternative is 
meaning. 


554 


Mozi 


B67 Cc: 循 G) 此 循 (8) 此 ” 与 彼此 同 。 说 在 内 。 


E: 彼 : 正名 者 彼此 。 彼 此 可 : 彼 彼 止 於 彼 ， 此 此 止 於 此 。 彼 此 不 
可 : 彼 且 此 也 。 彼 此 亦 可 : 彼此 止 於 彼此 。 若 是 而 彼此 也 ， 则 
IREI > E OREI) tE o 77 


Comment: Clearly there is some difficulty with the C, most commentators 
being dissatisfied with, or puzzled by, í, although it should be noted that 
MZS makes a case for retaining í in the sense of 顺 (*agree", “comply with"). 
Otherwise, several different attempts at resolution of this problem have been 
made (note 237). There is also the issue of the apparently paradoxical 
conjunction of E] and #£. This does seem to be clarified by the idea of three 
combinations of # and 此 in which the two characters are the same, but their 
"validity" differs. This brings the C&E into close association with GSL's "On 
Names and Entities" (GSLZ 1), but essentially in agreement rather than 
opposition, the conflict being with the view expressed in Zhuangzi 2 (GQF, vol. 
1, p. 66). In the division of the E into three cases, prefigured in the C, | have 
followed particularly MZS's analysis (his pp. 88-91). 


237. 


238. 


In the DZ text the first four characters of this C are written,“ 循 此 循 此 ”,in which form 
they present a problem. Three variations have been proposed: (i) Simply to omit f in 
both instances (ZHY). (ii) To emend 循 to í% in both instances, retaining the same order 
(WFB, ACG, JBC). (iii) To emend {ff to fI and to change the sequence giving 和 披 彼此 
此 (CYX, LQC, TJF, WYJ, GH). I have followed the second option 一 see Comment. 
There are several versions of what are here the final 10 characters. Early manuscripts 
have either “ 则 彼 亦 且 此 此 也 ”or, in the case of the Wu manuscript, *HIJf 7j ELIIG 
12". In modern versions, ACG retains the Wu version, whereas a number of 
commentators retain the duplicated 此 (WFB, GH). WYJ raises the possibility of 
emending the first 此 to JE. The version above, with the addition of the three characters 
in parentheses, follows SYR and is itself followed by MZS. 
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B67 C: That this, that this and that this are the same. The explanation 
lies in the differences. 
E: That: In the correction of names, with respect to that and this 

[there are three cases]. 

i. That and this are admissible: That [name] applies to that 
[entity] and stops at that [entity]; this [name] applies to this 
[entity] and stops at this [entity]. 

ii. That and this are not admissible: That [name] but this 
[entity ]. 

iii. That-this is also admissible: That-this stops at that-this. In 
this case, with respect to that and this, then there is that also 
as well as this, this also as well as that. 
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B68 


Mozi 


NE ANIA] AR o ED o 
E: B : (B)? 无 过 ， 无 所 周 。 i. xd os > 使 也 ， 不 得 
。 唱 而 不 和 ， 是 不 学 也 。 智 少 而 不 学 ，[ 功 ] 9 ASE © AUT 
,是 不 臻 也 。 智 (E) a mA. GE)?" 使 人 春 
人 衣 ， 界 或 轻 或 重 。 使 人 予 人 酒 ，[ 功 ] 或 厚 或 薄 。 


Comment: Although it seems clear that this C&E is about the interrelationship 
between leading and following and their relative merits, there are Several 
unresolved issues, particularly how to understand the presumed 
correspondence between 18 / fll and Zt / 学 . One of the critical issues in the 
E is whether to add 3 where indicated or omit it where it is present. On this 
see particularly WYJ, note 393, pp. 601—602. A lesser issue is the initial nine 
characters of the E. There seems to be no objection to the addition of 唱 in the 
second place and no need to emend 过 to #4 and J] to 用 as suggested by 
WEB. There are questions about whether #% is a misplaced gloss (as 
suggested by ACG), and about whether f& should be read as ## (SYR) or as 
$4 (ACG). This does not affect the argument. It seems reasonable to accept 
the two other proposed additions as indicated (i.e. 多 and #7). 


a 
ek 


239. 


240. 
241. 
242. 
243. 
244. 
245. 


There are several issues in the C with variations in emendations and interpretation 
leading to somewhat different readings. Whilst there is general acceptance of 唱 as 18 
in the sense of 倡导 and 和 as 应 和 , there is division regarding &&, whether it should 
be left in its original form with the sense of 3275 (JBC), or 弊病 (LSL), or emended to 
EP (e.g. YY, CYX, TJF, GH, AGC) in the sense of 贯穿 (MZQY). WFB emends 患 to 
#4 in the sense of 偶 whilst WYJ suggests #8. There is also a variation in the reading 
of 功 between 7/15 “merit”, *achievement") and 功效 ("efficacy"). Two versions often 
quoted which give the two basically different views are those of SYR (see WYJ, note 
389, p. 601 一 “ 言 唱 而 不 和 ， 和 而 不 唱 ， 其 患 同 ”) and of CYX (see TIF, p. 331). 
Restored following, for example, ACG — see his note 539, p. 441. 

There are several issues in these first nine characters — see Comment. 

Added by a number of commentators (e.g. WFB, TJF, JBC) following YBY. 
Restored on grounds of parallelism with ^P by, for example, SYR, WFB, AGC and JBC. 
Added following ZCY. 

TH is added following a number of commentators (e.g. WFB, WYJ, JBC, LSL). Others 
add #§ (e.g. GH, TJF, MZQY). 
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B68 


C: Leading and following are linked together. The explanation 


lies in the merit. 


E: Leading: In leading without exception, there is not what is 


comprehensive — like weeds. In responding without excep- 
tion, there is being directed; there is no choice. Leading but not 
following — this is not to learn. If you do not learn when your 
knowledge is slight, your merit must be diminished. Following 
but not leading — this is not to teach. If you do not teach when 
your knowledge is great, your merit comes to an end. For 
example, if you cause a person to seize another's garment, the 
fault in one (the perpetrator) is slight and in the other (the 
instigator) is great. If you cause a person to give wine to 
another, the merit in one (the instigator) is great and in the 
other (the perpetrator) is slight. 
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B69 


B70 


Mozi 


C: HPT ANAL rAd > AUP RZ o BUTE TE © 

E: 闻 : 在 外 者 ， 所 [ 知 也 。 在 室 者 所 ] 不 知 也 。” 或 日 : [在 室 者 
Zo 若是 其 色 |。 ACAD 所 不 智 ， 若 所 智也 。 猪 白 若 黑 

也， 谁 膀 ?” 若是” 其 色 也 ， 若 白 者 必 白 。 今 也 智 其 色 之 若 

白 也 ， 故 智 其 白 也 。 夫 名 以 所 明正 所 不 智 ， 不 以 所 不 智 疑 所 

明 。 若 以 尺度 所 不 智 长 。 外 ， 厅 智也 。 室 中 ， 说 智也 。 


Comment: The C here is free of contention and the meaning seems clear. 
One learns of what one does not know by hearing it linked to what one does 
know. There are then, as the E concludes by saying, two ways of knowing: by 
direct experience (新 知 ) and by being informed (说 知 ) which may require the 
use of something already known. 


aur 
= 


C: ABA > Bo MERT 
E: 以 : RATT © ZO ZAT o MAB o MERTE 。 之 
人 之 言 不 可 ， DA > BRR? 。 


246. 


247. 
248. 


249. 


250. 


251. 
252. 


There are several approaches to the difficulties presented by this initial sentence of the 
E as it appears in early texts without the six characters in parentheses. One, particularly 
associated with LQC, but followed by WFB, ACG, GH and JBC for example, is to add 
these six characters. The second proposal, advocated by TJF and followed by LSL, is 
to omit 不 (see LCR for discussion). Another variant, proposed by WYJ, is to add “2% 
+H” following a comma after “外 者 ”. In translation I have followed the first proposal. 
闻 is added here by WFB and used in the translation on the grounds of meaning. 
There are several issues with this sentence as follows: (i) How 44 is to be read — e.g. 
“it is just as with” (ACG) or as Zi (WFB). (ii) How Zi is to be read 一 as BK (WYZ, 
JBC), as 与 (SYR, WFB, LSL), as “or” (ACG). (iii) Whether GH's rather far-reaching 
emendation to “RAHAA > WAW? should be considered. In fact, this last has been 
used in the translation. 


The two preceding characters are reversed from their usual order following LQC — see 
also LCR. 

The emendation of 出 入 to 之 人 in line with the next sentence, following SYR, is 
generally accepted. 

ACG takes these three characters to be a gloss — see his note 555, p. 445. 

In the translation I have followed SYR's proposed emendation of % to ‘ky. Many 
commentators retain # in the sense of 慎重 , with reference to the LSCQ 6/2.2 (K&R, 
p. 160). 
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B69 


B70 


C: If you hear that what you don't know is like what you do know, 


then you know both (the two). The explanation lies in 
informing. 


: Hearing: What is outside is what you know. What is in the 


room is what you don’t know. Someone says: "The colour of 
what is in the room is like the colour of this." This is to hear 
that what you don't know is like what you do know. One says 
that white is like white, black is like black. It is like this is its 
colour; like white necessarily being white. Now you know its 
colour is like white, therefore you know it is white. Names are 
the means whereby what is not known is made clear and 
corrected and not the means whereby doubt is cast on what is 
clear. It is like using chi as a measurement for an unknown 
length. What is outside you know by direct experience; what is 
in the room you know by being told. 


: To take words to be completely false is false. The explanation 


lies in his words. 


: To take: False equates with inadmissible. If this person's 


words are admissible and this is not false, then this is also 
admissible. If this person's words are inadmissible in terms of 
validity, they are certainly not valid. 


560 


B71 


Mozi 


Comment: The variations in the text are either generally agreed or do not 
affect meaning significantly. If # is retained in the final sentence of the E, this 
would read: "If this person's words are inadmissible, to take them as valid is 
certainly not to be prudent." On i£ ACG writes: "Pei (bei) ‘confused’, 
‘fallacious’ in later Mohist usage seems always to imply self-contradiction. The 
reference is presumably to Chuang-tzu's thesis that of anything said we may 
equally well say the opposite." — his note 553, p. 445. 


r253 msnm 


C: HE FT RH 
E: 


> 非 名 也 ， 则 不 可 。 说 在 反 *。 
是 霍 ]”， 可 。 而 猫 之 非 [ 夫 霍 | 也 ,请 
T 


NJ 


MESS. 


不 可 à 


XH —3 


Ei 
H 


SÍTE © 


Comment: This is a very problematical C&E, as indicated in the notes. The 
first difficulty is with the head character. Should SYR's reading of 惟 as ME, 
considered in note 253, be accepted? On this point, WYJ observes that the 吴 
edition does, in fact, have 唯一 see his note 404, p. 603. ACG retains 惟 and 
renders it "specifically" — see his note 557, p. 446. In the E there is a question 
of whether # should be understood as "crane" (*... the stock example of a 
name which can be loaned for another thing ..." — ACG, note 559, p. 446) or 
perhaps as the name of a person. | have left this question open. There is also 
the matter of whether SYR's proposal to delete 不 from the penultimate 
sentence should be accepted. Broadly, | have followed WYJ's reading of this 
C&E but note that WFB provides a relatively lucid reading, albeit one that 
requires a number of emendations. He takes this C&E to be about the 
distinction between iH and %. What does seem likely is that the subject matter 
is related to GSLZ 1 (名 实 论 ), although exactly how is also problematical. 


253. 


254. 
255. 
256. 
251. 


258. 


Following SYR, many commentators emend 惟 to HE in the sense of 庄 (see his note 
p. 473 relating it to the LSCQ 3/5.2 — K&R, p. 110), equating this with the modern Jf 
at (agree” [rn 


, “respond”), for example, LSL. Some, however, retain HE, for example, 
WEB and ACG, the latter reading it as “specifically”. GH idiosyncratically emends 1fE 
to BE, also referring to the LSCQ, but this time Book 18. See LCR’s discussion of this 
(p. 115). 

In the DZ this is written with the A radical (ZWDCD #433). 

Those who emend 惟 to 唯 in the C generally do so here also. 

Most commentators read # as #5 (“crane”). LSL, however, takes it to be a person's 
name, whilst SYR earlier proposed emendation to J£. 

There is division of opinion on whether SYR’s proposal to delete 不 here should be 
accepted. Thus, WYJ does make the deletion (note 411, p. 603) whereas ACG does not. 
Added following ACG. 
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B71 


C: If the response to what I say (call it) is not the name, then it is 


E: 


inadmissible. The explanation lies in the converse. 


Responding: To say this huo is admissible but still it is not huo 
in general. To say "that" and “this” are “this” is inadmissible. 
What is spoken of does not correspond to what he says. If 
“that” corresponds to what he says, then what I say works. If 
“that” does not correspond to what he says, then what the other 
says does not work. 
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B72 C: lU EAE o MEAD e 


E: 无 : Objection: 447i 44 AAT s oo EHS BI RT sk o A Bd SES 
未 可 智 SUPT spp ut RE o A ZA ZEARI > mi 
必 “ FALE EAN TY BIKAR HT Yo TW AZ AY BSE > E 
Response: A87? 88 > HABE tH ^ BEA BE» fle 
FARES > HIERE o GRE? GH. EME o 


TI 


Comment: This is generally accepted as a defence of the central Mohist 
doctrine of "universal love" with the E taking the form of an objection to the 
postulate of the C, followed by a response to this objection. The Objector uses 
Hui Shi's Paradox 6 (1st list) — “The southern region is ‘without limit’ yet is ‘with 
limit,” — as the starting point of his argument which is, in essence, that there 
cannot be "universal love" for what is "without limit". The Responder 
establishes that whether people are "with limit" or "without limit", it is 
nevertheless possible to love them all. 


259. There is the question of whether Il should be the final character of this C (e.g. SYR, 
WFB),or the initial character of B33, in which case it is duplicated (e.g. LOC, GH, WYJ, 
TJF). I have taken the latter position on the grounds of sense. 

260. These three characters are duplicated, presumably accidentally, in the DZ. Since BY 
they have been accepted as superfluous and the duplicated characters are omitted from 
the present text. 

261. There is some doubt about 而 必 here. Some regard it as misplaced from what follows 
and would delete it (e.g. LOC, ACG). Some emend + to 4 (WFB) or to an ancient form 
of Æ (ZWDCD #10644) — see TJF. 

262. There is general acceptance of SYR's emendation of 46 to $. 

263. Emended from 有 or 其 — see ACG's note 571, p. 448. 
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B72 C: “Without limit" does not preclude (harm) “universal”. The 


E: 


explanation lies in being filled or not. 


Not: Objection: In the case of the south, if it has a limit, then 
it can be “exhausted”; if it has no limit, then it cannot be 
"exhausted". If whether it has a limit or does not have a limit 
can never be known, then whether it can be “exhausted” or 
cannot be "exhausted" can never be known. Whether people 
"fill" it or not can never be known, and whether people can be 
"exhausted" or cannot be "exhausted" also can never be 
known. So, of necessity, the claim that people can love 
exhaustively is perverse. 


Response: With respect to people, if they do not “fill” what is 
“without limit", then people are “with limit". *Exhausting" 
what is “with limit" presents no difficulty. If (people) “fill” 
what is “without limit”, then what is “without limit" is 
‘exhausted’. “Exhausting” what is “without limit" presents no 
difficulty. 


564 


B73 


B74 


Mozi 


C: RAE AH © BUTERA 者 。 

E: 不 : Objection: 不 ” f^ He > BAER dU 也? 
Response: zi PHJ o BERD A > Hus 
EO RAM > MAES ZA EME e 


Comment: This continues the debate about “universal love”, using the 
analogy between “questioning” and “loving”, if the emendation of 明 is 
accepted. It does seem that here, as with the previous E, the “Objection- 
Response” structure is used, although not all commentators/editors make this 
clear in this case. There is some ambiguity in the first sentence of the 
response. | have followed the simple interpretation — see, for example, JBC. 
The objection is that, if you do not know how many people there are, how can 
you claim to love them all? The response is that it is just like asking or 
questioning. One can claim to have asked/questioned everyone without 
knowing the number. It is in the response that the retention of 明 would seem 
to present some difficulty. 


Ci 不 知 其 所 处， 不 害 爱 之 。 说 在 说 子 者 。”” 


264. 


265. 


266. 


267. 


268. 


269. 


270. 


271. 


There is wide, but not universal, support for SYR’s proposed emendation of 明 to [i] 
on the basis of the E. WFB, however, retains Hj] equating it with 知 . 

Most editors follow CYX in emending 二 to 不 here, assuming there to have been a 
misreading of a duplication sign for 不 . AGC, however, retains 二 

WEB emends 4S to 知 throughout the E. Whilst most editors retain 智 , they read it as 
知 , as in a number of other instances. 

There is general acceptance of SYR's emendation of X to 之 after 3t, here and in the 
final sentence. 

Several modern editors equate # with 遗漏 (e.g. LSL, MZQY), others with 失 (e.g. 
JBC). 

I am inclined to follow WYZ"s reading of Z as Hil. 

There is some variation in precisely how the final part of the C is interpreted. CYX 
equates 1E with tH T- (“flee”, “live in exile”), LSL with #2 (“lose”, “be deprived of"), 
and JBC with 2E or simply Ù, as does GH. 

ACG takes the final sentence of the previous E as the E for this C&E — see his note 
5776, p. 450. He appears to be alone in doing this. 
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B73 C: Not knowing their number yet knowing their being 

"exhausted." The explanation lies in questioning. 
E: Not: Objection: If you do not know their number, how do you 

know that loving the people is something that “exhausts” it? 
Response: There are some who are left out in his questioning. 
If he exhaustively questions people, then he exhaustively loves 
those who are questioned. Then not to know the number, yet to 
know loving them “exhausts” it, is without difficulty. 


B74 C: Not knowing their whereabouts does not preclude (harm) 
loving them. The explanation lies in lost sons. 


E: None 


566 


B75 


Mozi 


Comment: This is the third of the three C&Es taken to be in defence of the 
Mohist doctrine of I3*" (“universal love"). It doesn't matter if there is no limit 
to the number of people, or the number is not known, or their location is not 
known, one can still love them all. There are minor variations in how the final 
three characters of the C are interpreted but these do not affect the basic 
meaning. ACG transfers the last sentence of the previous E to become the E 
for this C on the grounds that it "hardly makes sense" in B73. However, it also 
does not seem to make sense to talk of not knowing their number if the 


explanation lies in lost sons. 


C: 仁义 之 为 外 内 ”也 ， 内 ”。 说 在 件 颜 ”。 

E: 仁 : [Zo Beth o 38 > Alt o UR] > VEL © MEIA > HAL © 
利 不 相 为 内 外 ， 所 爱 利 亦 不 相 鸭 外 内 。 其 为 ”|[ 仁 ， 内 也 ] ， 
[3& ; 外 也 ] ; 举 [ 爱 | 与 [所 利 ] 也 。 是 狂 捍 也 。 若 左 目 出 ， 右 目 
入 5 276 


Comment: There are three issues in the C: (i) The order of 外 and 内 . (ii) How 
to read the second IA. (iii) How to interpret fF Zi. These points are considered 
in notes 272-274 below but, in summary, on the first | have followed most 
commentators in accepting the reversed order of 外 and 内 to make the 
structure equate with that put forward by Gaozi in his exchange with Mencius 
(particularly VIA.4). WFB retains the original order, the point then being more 
general — i.e. “external” and "internal" don't apply to {= and 3. | have 
followed ZQH and WYJ (among others) in reading the second 内 as ##. | have 
retained fF ii following, for example, ACG — see his note 579, p. 451. This 
particularly makes sense in relation to the final sentence of the E. Whatever 


272. 


213. 


274. 


215. 


276. 


The majority of modern commentators reverse the order of 外 内 on the basis that it is 
{= that is 内 and 3% that is Jb. In fact, “内 外 ”is found in the %& manuscript. 

What is the second 内 in early texts is variably treated. Some retain it as it is (e.g. LSL 
— see note 1, p. 354), some regard it as superfluous (e.g. GH), and some emend it — 
to 病 (WEB, JBC), to £ or 地 (WYJ, ZQH, ACG), or to [if] as [5] (TIF). 

There is considerable doubt about the final two characters which appear as {FÈ in early 
texts. SYR proposed an emendation to #4 as in the LSCQ 6/5.3 (K&R, p. 170), which 
may indicate "confusion" or "disorder". WFB emends Él to fiaj in the sense of Zj and 
offers a diagrammatic representation of the relationship between the matters discussed 
(see his p. 188). In view of the illustrative example at the end of the E, it seems best to 
retain Zi 一 see WYJ, note 431, p. 606. 

A number of commentators accept SYR's reading of 为 as 谓 here 一 e.g. WYJ, WFB, 
LSL. 

There has been some debate about the final sentence. WYJ equates 出 with 外 and A 
with 内 . 
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B75 C: To take benevolence as being internal and righteousness as 
being external is wrong. The explanation lies in matching in 
the face. 


E 


Benevolence: Benevolence equates with love; righteousness 
equates with benefit. Love and benefit relate to “this” (the 
self); what is loved and what is benefited relate to “that” (the 
other). Love and benefit are neither internal nor external; what 
is loved and what is benefited are neither external nor internal. 
To say that benevolence is internal and righteousness is 
external and to conflate love with what is benefited are 
examples of “wild raising". It is like the left eye being external 
and the right eye being internal. 


568 
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B77 
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position is taken on these issues, and on some minor points in the E, there is 
general agreement that the target here is the Mencius discussion — but see 
also Guanzi 10.26 (SBCK, pp. 59-61). 


C: 学 之 [无 ] 益 也 。 说 在 讲 者 。”” 
E: 学 也 ”， 以 为 不 知 学 之 无 益 也 ， 故 告 之 也 。 是 使 智 学 之 无 3 


Comment: Regardless of the textual variations indicated in notes 277 and 
278, the interpretations of this C&E are essentially uniform and the meaning 
seems clear. To advance the viewpoint that learning is of no benefit yet to 
attempt to teach someone this is contradictory. The view itself, which clearly 
the Mohists oppose, is exemplified by Laozi 20 which begins: “FEE. 


水 


EZT > RARE o BEETJE o 
WE cU 诽 之 可 不 可 ， 以 理 之 可 诽 ， 内 多 诽 ， 其 诽 是 也 。] 
理 不 可 非 20， 踊 少 讲 ， 非 也 。 今 也 谓 多 讲 者 不 可 ， 是 猫 以 长 论 


短 。 


ur 


C: 
E: 


uF 


4 


2TT. 


278. 


279. 


280. 


There are three issues regarding the C as follows: (i) Should 无 be added before 益 as 
advocated by SYR? Opinion is quite divided on this. For example, among relatively 
recent commentators WFB, GH and LSL favour doing so whilst WYJ, TJF, ACG, JBC 
and MZQY do not. I have taken the former position. (ii) Should 3f be emended to s, 
again following SYR? LSL certainly agrees with this reading which does relate to the 
E, but most retain #. (iii) What, then, is the meaning of WF, both here and in the 
subsequent two C&Es? 讲 is the subject of A30 where it is defined as “HH #8”. Proposals 
for a modern equivalent include “JERR” or “HERP” (JBC), “BEF” (MZQY) and “i 
ER” (TJF). I have translated #E as “criticise” but think that censure or reproach is also 
implied. 

There is doubt about the initial characters here. Early texts have 学 也 as above. 
Variations are as follows: (i) To omit 也 (GH). (ii) To make 学 也 the head characters 
(JBC, LSL). (iii) To recognise a lacuna in front of tE (ACG) and to fill it (e.g. 学 也 一 
WEB). (iv) To emend 也 to 4th in the sense of iX, i.e. “the other" or “the one criticising” 
(CYX, WYJ, TJF). 

I have followed CYX in reversing the order of the first two characters in the DZ 一 
ie. “iga BE” becomes “RE : 论 讲 ”一 and ACG in his reading of 论 in this context. 
Taken as 诽 in conformity with the previous example, following WYZ and WYJ. 
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B76 


B77 


C: 


E 


Q 


E 


“Learning is of no benefit.” The explanation lies in the one 
criticising. 

In the case of learning, consider taking someone as not 
knowing that learning is without benefit and therefore teaching 
him [this]. This causing him to know that learning is without 
benefit is, in fact, teaching him. To take learning to be of no 
benefit yet to teach is contradictory. 


Whether criticism is admissible or not does not depend on 
whether it is much or little. The explanation lies in being 
admissible to negate (deny). 


Criticism: In sorting out whether criticism is admissible or 
inadmissible, if you take the principle as susceptible to 
criticism, then, even if the criticism is excessive, it is right. If 
its principle is not susceptible to criticism, even if the criticism 
is slight, it is wrong. Nowadays, it is said that what is much 
criticised is not admissible. This is like using the long to 
discuss the short. 
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Comment: The reading given above depends on taking # as "criticism" and 
emending the first JE to i. A somewhat different reading is given by ACG 
based on taking # as "reject" or “deny” and emending the third 讲 in the E to 
JF (his note 585, p. 452). A more thoroughgoing rearrangement of the E is 
made by WFB (p. 190). Although this contains four additional characters, 
these create a symmetry in the construction and obviate the problems of 
punctuation. What | understand WFB to be taking the E to say is that whether 
something is open to criticism or not depends on whether it is right in principle 
or not. A great amount of criticism does not invalidate something that is right 
in principle just as, conversely, a paucity of criticism does not confer validity 
on something that is wrong in principle. This is to counter the tendency to take 
the amount of criticism as the criterion of validity. What the "something" is, is 
not made explicit, although TJF is probably correct in assuming it to be 
philosophical doctrines in general. 


DEIIGE MERE LUE 
E: JE? : 诽 非 “， 己 之 诽 也 不 非 ， 诽 非 ” 可 非 也 。 不 可 非 也 ， 
是 不 非 诽 也 。 


Comment: Allowing for some variation in the reading of 诽 as discussed 
earlier, the meaning of this C is clear. The meaning of the E is less clear, as 
again evidenced by the variations, particularly in punctuation. Is it a simple 
statement about criticism, as | have translated it following primarily WYJ (his 
note 447, pp. 607-608), is it more generally about the denial of denial (e.g. 
ACG), or is it aimed at what are seen as the obfuscations of the Xingmingjia, 
as spoken of in the LSCQ 16/8.1 (K&R, pp. 400-401), which is what TJF 
believes? | have followed the apparently simple path, using WYJ's 
punctuation. 


281. 


Emended from i following ZHY. 


282. The emendation of 不 to JF following SYR is generally accepted. 

283. There are several different arrangements of the two to four characters prior to 已 as 
follows: (i) That given above, found in WFB, and in WYJ and JBC, accepting SYR's 
emendation of 不 (note 282). (ii) 不 讲 > JE... (WNS, MZQY). (iii) 非 诽 ， 非 .… (LSL). 
(iv) 不 CE) JE ... (ACG). (v) CAS) ESE > (GH). (vi) 非 :“ 不 非 " 言 … (TIP). 


284. 


A number of commentators (e.g. WYJ, JBC) follow WYZ in reading JF here as 不 . 
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B78 . C:Negating criticism is perverse. The explanation lies in not 
negating. 
E: Negating: If the criticism is negatable, my criticism of it is 
not negatable; it is criticism inadmissible to negate. Being 
inadmissible to negate, this is not negatable criticism. 
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B80 
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C: V ECT RE o BEBE © 
E: 物 : 其 长 甚 短 ， 莫 长 於是 ， 莫 短 於是 。 是 之 是 也 。 非 是 也 者 ， 
莫 其 於是 。 


Comment: The above translation depends on accepting the changes at the 
start of the C (note 285), reading + as 过 度 following LSL, and following JBC's 
punctuation of the E. Despite the variations indicated, there is general 
agreement on meaning, well expressed by TJF (see his p. 346). A number of 
commentators stress that 是 should be read as 标准 in the sense of “standard” 
or "criterion". 


au 
ek 


i 


i 


C: 取 下 以 求 上 也 。 说 在 [ 山 ]” 泽 。 
E: 取 : 高 下 以 善 ” 不 善 为 度 。 不 ” 若 山 泽 。 卡 下 善 於 处 上 ,下 
所 请 总 E » 


a 


Comment: There are several quite different interpretations of this C&E which 
are, of course, related to what emendations are made. The first, exemplified 
by GH and WFB, takes it to be a refutation, on grounds of common sense, of 
he paradoxical statements in the Zhuangzi 17 and 33 and Xunzi 3 and 22, in 
part at least attributable to Hui Shi, and focusing particularly on Paradox 3 of 
he 1st list — “Heaven and earth are low, mountain and marsh are level.” The 
most critical emendation here is # to # in its three uses in the E. ACG, who 
makes none of these emendations, sees it as a Daoist statement, which, 
indeed, in his translation it becomes. WYJ (see particularly his note 450, 
p. 608), who also does not make the emendations apart from 请 to i, gives 
it an ethical interpretation which he illustrates by a quote from the Jiazi 9 
CSJC New Series, vol. 18, p. 528). 


285. 


286. 


287. 
288. 
289. 
290. 


Uncertainty about the initial characters of the C 一 whether 物 is included in the previous 
C (BY) and whether the second character is 4 — was cleared up to the general 
satisfaction by YY, ZHY and SYR. 

Difficulties with what is here the second sentence of the E are evidenced by the 
variations in punctuation, the use of inverted commas (TJF), and by WFB's emendation 
of the third and sixth 是 to + in both instances. TJF places a full-stop after 於是 , as do 
WEB, WYJ and ACG. Others have no full-stop, but a single sentence (LSL, MZQY). 
GH proposes the addition of 山 here. 

Both WFB and GH emend # here and in the two following instances to 2E. 
Omitted by GH. 

A number of modern commentators (e.g. GH, WFB, WYJ) emend 请 to #4, following 
SYR. Others retain 请 一 for example, TJF in the sense of 请 求 and ACG in the sense 
of 精 ("essence"). 
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B79 


B80 


C: 


E: 


A thing [may be] extreme or not extreme. The explanation lies 
in being like "this". 

A thing: If it is extremely long (the longest) or extremely short 
(the shortest), there is nothing longer than "this", or nothing 
shorter than "this". In the cases of "this" being "this" or not 
being "this", there is nothing more extreme than "this". 


: Choosing the low in order to seek the high. The explanation 


lies in [mountain and] marsh. 


: Choosing: High and low are judged by the standards of good 


and bad. It is not like mountain and marsh. If being situated 
low is better than being situated high [then] low is what is 
called high. 


Mozi 


是 ” 是 与 是 同 。 说 在 不 州 ”。 
E: ^: E | AE AER SE O00 GE) PEMA GEE > 
故 [ 是 不 ( 文 ) GE) J 9 7° 是 不 ( 文 ) (是 ]， 则 是 而 不 ( 文 ) (是) 
Ea 2l ; 不 ( 文 ) [是 ] 於 是 而 ( 文 ) GEISE > d I OO UJ] 
与 [是 不 CX) Ut) J ll Bitte © °° 


Comment: What can be said of this rather perplexing C&E? Clearly the 
reading depends on how the C is structured and particularly on how the 
recurring X: in the E, which no-one seems content to leave unaltered, is 
emended. Two areas where there is at least some common ground are the 
structure which, for example, both TJF and ACG take as two arguments and 
refutations (although in reverse order), and the possible relation to Zhuangzi 
2 and to the GSLZ, particularly the "White Horse Discussion". I have followed 
TJF's text which involves, in the C, the emendation of the first 是 to 不 and 州 
to 9, and, in the E, the emendation of X in each instance to 是 and the 
addition of 是 where indicated in the second sentence. Following his analysis, 
the two pairs of statements in the E consist of an initial statement representing 
the Mingjia position (i.e. firstly, a white horse is a horse and secondly, white 
can be separate) — the common sense position — followed in each case by 
the Xingmingjia position, exemplified by GSL (i.e. firstly, a white horse is not a 
horse, and secondly, “ABER” or ^F ET). Several alternative approaches 
may be briefly listed as follows: 


291. 


292. 


293. 


294. 


295. 


There has been puzzlement over the initial duplicated 是 of early texts, as expressed by 
SYR. BY incorporated the first 是 in the previous C whilst a number of commentators 
(e.g. TJF, WFB, WYJ) emend it to 不 on the basis of the E. Others, however, retain the 
duplicated 是 (e.g. GH, LCR, ACG). 

周 is the emendation from 州 proposed, for example, by WYJ, ACG and JBC, in the 
sense of JA]. Others (e.g. WFB, TJF, LCR, LSL, MZQY) take 州 to be FR. 

There are several variations of this second sentence which depend on the emendation 
of X as the third and the final characters and whether a character is added as the eighth 
character. The version above is that of TJF with 3X: emended to # and 是 added as the 
eighth character. Other proposals include Ik (ACG), 之 (WFB, JBC) or A (GH) for XX 
and IŁ (ACG) or no addition (WFB) as the eighth character. The latter adds 之 as the 
penultimate character. 

This is again TJF's version, depending on the emendation of X to 是 as the third and 
penultimate characters. Other commentators follow the pattern of emendation as 
indicated in the previous note. WFB has: “不 不 ， 则 是 而 不 之 是 赴 ”,reading “不 不 ”as 
fi. GH has:“ 是 不 久 则 是 而 亦 久 看 。” 

The final sentence of TJF's version again depends on the emendation of X to 是 ,others 
again emending to ZZ (WFB), IF (ACG), or A (GH). 
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B81 C: Not this and this are the same. The explanation lies in “not 
different”. 


E: Not: (In the case of) "this-this", then there is “this” as well as 
“this” in it. Now in the case of “this”, there is “this” in “this” 
and “not this" in “this” , therefore “this-not this". In the case of 
“this-not this", then there is “this” and “not this" in it. Now in 
the case of “this”, there is “not this” in “this” and “this” in 
“this”, therefore “this” and “this-not this” are both said. 


576 
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WYJ: In the C, the emendation of the first 是 to 不 and JN to 周 , and, 
in the E, the consistent emendation of X to 之 , the addition of 是 as 


with TJF in the second sentence, and the omiss 


ion of the final 是 一 


see his notes 451—460, pp. 608-6089, in particular, his analysis in note 


460. 
LCR: In the C, he retains the initial 是 but reads : 
consistently emends X to 之 and ^^ X to F 


| as 9K. In the E, he 


, and adds Z. in the 


second sentence where TJF and WYJ add 是 — see his pp. 132-134. 


ACG: In the C, he retains the initial 是 but reads : 
omits the first 是 , consistently emends X to IE, 


^l as Jal. In the E, he 
and adds Ik in the 


second sentence where others add 是 (TJF, WYJ) or 之 (LCR) 一 see 


his analysis on pp. 454-457. 
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44: 大 取 


44.1 ”天 之 爱人 也 ， HBAS EA o HAE > RBA Z AIA 


也 。 大 人 之 爱 小 人 也 ， 薄 於 小 人 之 爱 大 人 也 。 其 利 小 人 也 ， 厚 於 
小 人 之 利 大 人 也 。 


Comment: Clearly the interpretation of this section depends on the reading of 
i. The subject is obviously love and benefit (2 and fl), probably with 
emphasis on the distinction between the Confucian position, where the two 
are somewhat mutually exclusive with fl being used pejoratively, and the 
ohist position where love and benefit are inextricably linked. If ## is read as 
"extensive" or "all-embracing" (as many assume — see note 1 below), then 
there is identified an hierarchical arrangement of the conjunction of love and 
benefit, i.e. Heaven>sage>great man»small man, whereas, if it is read as 
"slight", the relationship is seen as antithetical and reciprocal, i.e. Heaven/ 
sage, and great man/small man. | think the decisive argument for the former 
position is the usage elsewhere in the Mozi as indicated in note 1. 


442. UR? 为 其 亲 也 而 爱 之 ， 非 ” ECB ^ Dima BLT AZ ， 


JE ACBL o DAMES 为 利 其 子 ， 而 为 其 子 欲 之 ， 爱 其 子 也 。 以 乐 
航 利 其 子 ， 而 篇 其 子 求 之 ， 非 利 其 子 也 。 


Two quite opposing views are taken on the reading of this character. First, there are those 


who give it its usual meaning. For example, LSL, quoting ZZR, equates it with 淡薄 
(“slight”, “poor”) whilst ZOH has “FRAP EMAZ °” Second, there are those who 
read it as 博 or 18 as, for example, in the Doctrine of the Mean XXXI.3 EUR”, 
for which Legge has, “all-embracing and vast, he is like heaven", in relation to Confucius 
(LCC, vol. 1, p. 429). The main argument for this position is that it accords with the usage 
of 博 and 厚 together elsewhere in the Mozi (e.g. Mozi 26 一 天 志 上 ) which has “ŠA 
d o KAHK ， 利 人 者 ; 此 为 厚 看 ”in relation to Yu, Tang, Wen and Wu. This is a 
view expressed, for example, by both WYJ and TJF. 


The majority take J& as “funeral” , perhaps with “elaborate” implied, relying particularly 
on the Shuo Wen: "3E > jk”. Some, however, take it as the name of a person — for 
example, WYJ, ACG. 

The translation depends on the omission of JF following SYR, which most modern 
editors accept. 

There is the same issue with “ as with jk. Should it be read as “music” (1$ 44) as most 
commentators assume, or is it a name (e.g. WYJ)? 
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44.1 


442 


44: Choosing the Greater 


Heaven's love of man is more all-encompassing than the sage's 
love of man; its benefiting man is more profound than the sage's 
benefiting man. The great man's love of the small man is more all- 
encompassing than the small man's love of the great man; the 
great man's benefiting the small man is more profound than the 
small man's benefiting the great man. 


To consider an elaborate funeral as a manifestation of love for 
one's parents is to love one's parents. To consider an elaborate 
funeral as being of benefit to one's parents is not to benefit one's 
parents. To consider music to be of benefit to one's son and to 
desire it for one's son is to love one's son. To consider music to be 
of benefit to one's son and so seek it for one's son is not to benefit 
one's son. 
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Comment: Here interpretation depends on the reading of the two contentious 
characters Jk, and 4%. If they are taken as “(elaborate) funerals” and “music” 
respectively, the point is that, in the case of these two Mohist anathemas, such 
demonstrations of love ignore the necessary nexus between love and benefit 
in that, while they may be manifestations of the former, they do not, in fact, 
bring the latter, and so fail to qualify as true examples of the former. On the 
other hand, if both are taken as names, these sentences can be interpreted as 
examples of incorrect inference, as Zong has argued.? 


於 所 体 之 中 而 权 轻 重 ， 之 谓 权 。 权 非 为 是 也 ， 亦 " 非 为 非 也 ， 权 
IEE o BUER o AZ PRA BZ PH BZ HHL 
也 ，[ 子 ] 非 取 害 也 ， 取 利 也 。 其 所 取 者 ， 人 之 所 执 也 。 遇 次 人 而 
BELG o FE o REKA o EE o BE > AR TH 
Tio EE o SEAR AIG > WE © BLADER P > ERA 
DURER. FE o MOWER > BRAVA F o E P E 
RE ZIR o RAZLE BPH RAR aE o 


Comment: Whilst there are some minor textual issues in this section, more 
problematical are matters of interpretation. The first is how "US Prts zz P” is to 
be understood. There are several different readings here but | have opted to 
take it as referring to parts of the body.? The second is the reading of the 
sentence: “Jt Mri > Az rst”. | have taken this to mean that others 
determine what must be done i.e., the meeting with a robber is determined by 
another. Broadly, | have followed WFB's interpretation (although not his text) 
which makes the key distinction that between 所 体 / 权 and ¥ / 3R. In the first 
case, the considerations are essentially practical. It is a matter of “weighing 
up” what is best. Meeting a robber is, at least to some extent, beyond one’s 
control. If, in dealing with the adverse situation, one can escape with only the 
loss of a finger rather than the whole hand, one has “chosen the greater” in 
terms of benefit, and the converse in terms of harm. By contrast, in the 
conduct of one’s affairs, matters which might be taken to be under one’s 
control, there is an ethical element signalled by “seeking”. The sentence about 
dying and living does present some problems in understanding. Some take it 


1 


pir 


ran 


5. Zong (2000), p. 210. 


m 


Following SYR, the emendation to 亦 here from 3 is generally accepted. 


7. This is the generally accepted emendation, since BY, of the unidentified character or 
ZWDCD 712737 which is found in early editions. 

8. 也 here should be deleted or emended to 子 and transferred to the next clause — see, for 
example, WYJ, note 14, p. 619, ACG, note 34, p. 253. 

9. For a fuller discussion see Johnston (2000), note 19, p. 401. 
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443 


With respect to what are parts [of the body], there is the weighing 
of light and heavy. This is called “weighing”. “Weighing” is not 
about right and wrong. It is about the *weighing" being correct 
(i.e. making the correct choice). In terms of benefit, cutting off a 
finger to preserve the hand is to choose the greater [benefit]; in 
terms of harm, it is to choose the lesser [harm]. In terms of harm, 
choosing the lesser is not to choose harm, but to choose benefit. 
What is chosen is controlled by others. In meeting a robber, to cut 
off a finger to spare the (whole) body is a benefit. Meeting a 
robber is the harm. Cutting off a finger and cutting off a hand are 
alike in terms of benefit to the world; there is no choosing. Dying 
and living, in terms of benefit, are as one; there is no choosing. If 
killing another person will preserve the world, it is wrong to kill 
another person to benefit the world. If killing oneself might 
preserve the world, it is right to kill oneself to benefit the world. 
With respect to the conduct of affairs, there is a weighing up of 
light and heavy. This is called “seeking”. “Seeking” is about right 
and wrong. In situations where the lesser harm is chosen, the 
"seeking" may be righteous or it may not be righteous. 
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to mean that there is no real choice in that death is shunned and life is chosen 
inevitably, but clearly there are situations in which this might not be the case. 
WYJ sees it as a statement of the "spirit of sacrifice" of the Mohists, referring 
also to both the Mencius and the Zhuangzi.'° 


444 ”为 暴 人 语 天 之 ”为 是 也 ”? 而 性 为 暴 人 ， 歌 天 之 为 非 也 。 诸 陈 


执 ” 既 有 所 为 ， 而 我 为 之 陈 执 ， 执 ”之 所 为 ， 因 吾 所 为 也 。 若 
陈 执 未 有 所 为 ， 而 我 场 之 陈 执 ， 陈 执 因 吾 所 和 为 也 。 


Comment: This is a problematic section. The version given is dependant 
particularly on CYX's reading of “KZ” as “Kk” and his interpretation of “PE 
3^. ZQH modifies the first two sentences to read:“ 为 暴 人 语 天 之 [ 志 ] 为 是 也 
而 惟 。 为 暴 人 歌 天 之 [ 志 ] 为 非 也 而 惟 。 ”He then transposes the first sentence 
of 44.5 below as: “ARAR Z [ 志 ] 以 人 非 为 是 也 而 惟 。” which makes the 
whole statement seem to claim, in an unremarkable way, a significant role for 
the "will of Heaven", here in the specific case of the tyrannical or cruel ruler. 
ZQH speaks of a “usurper”. In TJF's interpretation, the meaning is that a 
person's actions are not the ineluctable consequences of the will of Heaven, 
but are directly attributable to that person's nature and this, in turn, is not 
immutable, but is susceptible to change through environmental influences. 
This is, then, an argument against a significant role for the will of Heaven in 
determining human conduct, which has an important bearing on the issue of 
whether or not Mozi is a utilitarian, and for the influence of environmental 
factors on moral development, the kind of argument advanced elsewhere in 
the Mozi. It must be said that this is a very contentious passage. 


10. 


11. 


12. 
13. 


14. 


The references are, respectively: Mencius VIIA.26(2) and Zhuangzi 2 (GQF, vol. 1, 
p. 96). Watson (1968) offers the following translation of the relevant statement in the 
latter, which is on the topic of the “perfect man": “Even life and death have no effect on 
him, much less the rules of profit and loss." See also Mozi 16 which has: "The weighing 
of life and death cannot be known." 

There is widespread, although not universal, acceptance of CY X's reading of 之 as 志 ， 
both here and subsequently. 

也 here is read as 4 making this a question in the version above, following WYJ. 

A number of modern commentators accept CYX's analysis of this problematic phrase. 
He writes: “abet > AZADE > ILIA o SEG > PURSE ATE o BEA 
WSF A ZA Br TE LA Seo ERRE © 58 T GG TRO SE JE CAE i JE SR 
之 说 ， 亦 陈 执 也 。”(MZJC, vol. 17, p. 193). See also WYJ, notes 27 to 33, pp. 620- 
622. 

There are several variations here: (i) 3l > #4 as above — e.g. LSL, MZQY. (ii) CZ > 
陈 ] 执 执 一 WYJ. (ii) 3; 执 — TIF. (iv) 陈 执 ， 陈 执 — WEB. (v) Omission of 执 
Zr A and reversal of 因 and  — ZQH. 
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Is it right to speak of the will of Heaven with respect to the tyrant? 
It is his nature to be a tyrant. To attribute this to the will of Heaven 
is wrong. If the various long-established beliefs have already had 
their effects and I act in accordance with these effects, [then] it is 
the effects of these beliefs that cause me to act as I do. If the 
various long-established beliefs have not had effects, yet I act in 
accordance with these beliefs, then in terms of the long- 
established beliefs, it is through me that there are effects. 
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暴 人 为 ”: [我 为 天 之 [ 志 ]j 以 人 非 为 是 也 ， 而 性 不 可 正 而 正之 。 
利之 中 取 大 ， 非 不 得 已 也 。 害 之 中 取 小 ， 不 得 已 也 。 所 未 有 而 取 
Do ERZ PAKE o HRA MERS > E E l PUE, o 


Comment: There are several issues with this short passage. First, there is its 
context, in particular whether the initial sentence should be retained in this 
position (as in the DZ) or transferred to follow the earlier statement about the 
"X A" (see ZQH and Comment to 44.4 above). Then there is the validity of the 
reading of “KZ” as “Kak”, as in the previous section, and third, whether the 
reading of 为 as ad in the opening sentence should be accepted. 


KTF EI seu SE. C) 谓 偷 列 ”。 德 行 ， 君 上 ， 
ZR o BUR 此 皆 所 厚 也 。 为 长 厚 ， 不 为 幼 薄 。 新 厚 ; EIN 
WE Ys BLA > WARE o EN ES EMI TF e 


Comment: In the interpretation of this section there are three characters or 
phrases which present some difficulty. First, there is 3& which | have here 
ranslated as "duty" rather than the more usual “righteousness”, being 
influenced by context and the suggestions of several modern commentators. 
Second, 薄 presents a problem, again used in the 厚 / ## conjunction. Here, 
however, unlike in 44.1, the reading as "extensive" or "all-embracing" seems 
inappropriate. Third, there is the matter of 偷 列 which | have translated as 
"proper sequence”. An alternative is “without difference of degree" (see TJF 
and Mencius IlIA.5(3) ). It is of interest to note that the ZWDCD gives the latter 
interpretation to this term using the present passage as exemplification (vol. 1, 
p. 1101). Influenced by ZQH, who prefaces his section containing these 
statements with the "wandering fragment", "These are the Mohist's words", I 
have taken it to be both a statement of Mohist views and a defence against 
Mencius' attack through the acknowledgement of what Hansen terms "thick" 
and "thin" (terms | have used in the translation) responsibilities within the 


15. 为 is read as #4 一 see, for example, Z&Q. 

16. Added by SYR and some later commentators but not, for example, by CYX or MZQY 
— see WYJ, note 35, p. 622. 

17. Most modern commentators accept S YR's interpretation of the term 偷 列 (WFB and TJF 
put it in inverted commas), based on equating {ffi with ^5, following a passage in the 
Zhanguoce, and 列 with 等 比 , in accordance with a passage in the Li Ji. LSL, who 
follows SYR, has:“… 即 平等 对 待 。”WFB equates 丛 列 with 2555. 

18. The reading of 亲戚 as “parents” here follows CYX. 

19. On f, CYX has: Fo REE o” 

20. Most modern commentators follow SYR in emending Wf to 类 (e.g. WFB, WYJ, LSL). 
Some, however, retain 顾 (e.g. TJF, MZQY). 
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44.5 


44.6 


The tyrant says: "I am the will of Heaven" which is to take what 
people condemn and deem it right, and a nature that cannot be 
corrected and correct it. In choosing the greater from what is 
beneficial, there is an alternative. In choosing the lesser from what 
is harmful, there is no alternative. Choosing what one does not yet 
have is to choose the greater from what is beneficial. Casting aside 
what one already has is to choose the lesser from what is harmful. 


If, according to duty, it is permissible to love [someone] “thickly”, 
then love them “thickly”. If, according to duty, it is permissible to 
love [someone] “thinly”, then love them “thinly”. This is to speak 
of "proper sequence". Virtuous rulers, elders and parents all are 
those one should love “thickly”. [However], loving one's elders 
“thickly” does not entail loving those who are young “thinly”. If 
relations are close they should be loved “thickly”; if they are 
distant they should be loved “thinly”. One should be on close 
terms with one’s parents whereas, with respect to those other than 
parents, one may love “thinly”. It is in accord with principle to 
love one’s parents “thickly”. One must look closely at their 
conduct, but hope only to see virtues. 
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framework of universal love.?! It cannot be claimed, however, that the 
difficulties have been resolved. 


BRIER > OD? BR AKTERE > TUABZEA 
i = FEZO IIR > TUE ANIC © ERES 22m 
MORTE > TASER ARIUS F ZARIE ; 已 在 所 爱 之 中 。 已 在 
所 爱 ， 爱 加 於 已 。 偷 列 之 爱 已 ， 爱 人 也 。 


Comment: Clearly there are problems in the first two sentences. On the 
grounds of meaning | have followed WYJ in adding 3E in the first sentence 
although he is something of a lone voice. | have also accepted SYR's reversal 
of ^A". but not TJF's transposition from before Æ in the second sentence to 
after the second M in the first sentence. The correct rendering of JE is also 
something of a problem — again | have used “thickly” but also "esteem" in two 
instances — and | also have some disquiet about "proper sequence” for 偷 列 
in this context. As this was the translation in the preceding section, 
consistency demands its use here also. In a previous translation, | used 
"without distinction", which is TJF's reading, and | offer this again in 
parentheses above. These difficulties notwithstanding, it does seem that this 
section continues the discussion of the love/benefit nexus and makes two 
separate points. The first, which is based on the contrast between Yu as the 
paradigm of the virtuous man and a robber as the paradigm of the evil man, 
is that it is because of their actions that people are held in esteem or reviled. 
There is no ground for a specific response to the "undefined" person. It is 
people's actions that "define" them. The second point is that the self should be 
included in the scope of those who are loved, which would seem to be a 
prerequisite for truly universal love. This is, however, an important point for the 
Mohist to make explicit. 


21. Hansen (1992), p. 248. The reference to the Mencius is IIIB.9(9). 

22. JẸ is added here by WYJ on grounds of meaning — see his note 44, p. 623. 

23. In the DZ there is “ AA", an order retained by TJF. Most modern commentators accept 
the reversal proposed by SYR to give “爱人 ”as above. 

24. There is general acceptance of SYR's addition of 73 here in parallel with the next 
example. 
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44.7 


To [love] Yu “thickly” for the sake of the world is not for the sake 
of his being Yu. To love Yu “thickly” for the sake of the world is, 
in fact, for the sake of Yu’s love of man. To hold Yu in esteem for 
what he does “adds to” the world, whereas to hold Yu in esteem 
(as an individual) does not “add to” the world. Likewise, to 
abominate a robber for what he does “adds to" the world, whereas 
to abominate a robber (as an individual) does not “add to” the 
world. The love of mankind does not exclude the self, for the self 
lies within that which is loved. If the self lies within that which is 
loved, then love “adds to” the self. There is “proper sequence” in 
love of the self and love of mankind. (or — Love of the self and 
love of mankind are without distinction.) 
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T 


里 人 恶 疾病 ， 不 恶 危 准 。 正 体 不 动 。” 和 欲 人 之 利 也 ， 非 恶人 之 
害 ” 也。 圣人 不 为 其 室 ( 臧 之 故 在 於 臧 ) “。 圣 人 不 得 为 子 之 事 。 
EHAZE FETA o AK FE o JFR ,分 也 。 以 死 ,; 亡 之 ， 体 
WRA o AEE ig ZA > I Oe 


Comment: Apart from the specific textual difficulties, the problem with this 
section is how to relate it to what has been said, with apparent acceptance, 
about gradations of love. The initial statements seem unexceptionable. The 
sage's attitude to disease and danger is determined only by the extent to 
which such vicissitudes impede him in his bringing of benefit to the people. He 
sets aside personal concerns, his own dwelling (echoes of Yu again here), his 
sons, and mourning for his parents, again because such things would 
interfere with his purpose. The problem comes when the argument turns to the 
opposite — that is, according special consideration to parents and accepting 
"proper sequence". This is identified as acting for the self. How this problem 
can be resolved without major textual changes is not clear. Even taking the 
earlier statements to be about the Confucian position, as some commentators 
do, is quite unsatisfactory in that it leaves the Mohist without a response to 
Mencius' challenge. 


25. This is a difficult sentence. ZCY begins his long note with: 四 字义 其 精微 .On the 
recurring problem of 体 , LSL has: 正体， 指正 其 身 ”whilst WYJ has: “正体 指 感官 
言 ， 不 动 指 心 言 。” TIF places a comma after the first two characters. My translation, 
a somewhat free one, relies on these commentators. I have followed CYX in reading 7E 
in the sense of &. 

26. On the reading of 3 for 害 here (included in the translation), see WYJ, note 52, p. 624. 

27. These six characters have caused considerable puzzlement, although most editors retain 
them here. Then, by reading J as 藏 , for example following LSL, as £X in the first 
instance and 库 藏 or 国库 in the second, and by ignoring the problem of 故 , they take 
the statement to indicate that the sage does not store up goods for his own family, but 
in the national interest. I have, however, omitted them from this translation (ZQH also 
omits them). For an alternative reading, translating je as a name, see ACG, p. 257. 
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44.8 


The sage dreads disease and decay but does not dread danger and 
difficulty. He maintains the integrity of his body and the resolve of 
his heart. [He] desires the people's benefit: he does not dislike the 
people's love. The sage does not consider his own dwelling. The 
sage does not concern himself with the affairs of the son. The 
sage's model (method) is to turn his mind from his parents on their 
death for the sake of the world. To treat parents "thickly" is 
divisive. By turning his mind from them after their death his whole 
endeavour is to bring benefit [to the world]. When there is “thick” 
and “thin” and not “proper sequence” (or — “no difference of 
degree") in bringing about benefit, this is for the self. 
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449" 语 经 : AE S EDS» US oko CA) red 


tH, o FUORI Z MER S JE 27 三 物 必 具 ， 然 后 足以 生 。” uc 
爱 已 ， 非 为 爱 已 之 人 也 。 厚 [人 ]*# 不 外 己 。 爱 无 厚薄 ， 澳 * 己 ， 非 
Bt o RE > 利 ; ARE E o TIA | BARRE AK 
马 也 ; 知 * 来 者 之 马 也 。” (* indicates emended characters — see 


notes) 


ln 


28. 


29. 


30. 


31. 


32. 


Inearly texts, this section comprises 84 characters; modern editions of the complete Mozi 
(e.g., WYJ, LYS, LSL, Z&Q and MBJ) also have 84/85 characters. All would agree that 
the original text is incomprehensible, so a variety of emendations and transfers have been 
proposed. In the interests of clarity I shall divide the section into four parts, comprising 
26, 9, 33 and 16 characters respectively, and deal with each of these in order in the 
following four notes. The same division is used by LYS. 

On this particularly difficult statement, WYJ writes: "El ' EE 以 下 二 十 六 字 ， 文 有 
$503 > FELSSTK SE ©” Several editors transfer it. Thus, TJF and ACG each make it the 
opening of a separate section with 语 经 as the title. WFB and ZQH transfer the 26 
characters, together with the following 9 characters, to 44.20 in the present text. Those 
who leave the characters here quote SYR: “#284 > Aik Z HAE o” Regardless of 
context, emendations are necessary. The emended characters are as follows: (i) # from 
也 — widely accepted. (ii) 马 from £j — widely accepted. (iii) 有 is added by SYR but 
not generally accepted. (iv) iE from $E 一 widely accepted. (v) AL or iii from f — 
widely accepted. (vi) 狗 and/or X from 大 — widely accepted. 

Placement is the issue here. What are the "three things"? On the reading above, they are 


the three "arguments" tersely referred to, all of which are of particular importance to the 
Later Mohists and the School of Names. For the transfer by WFB and ZQH see 44.20. 
For ACG, the three things are “love”, “thought” and “benefit” — LMLES, pp. 246—248. 
There is wide acceptance of SYR's addition of A. The reading of ## for 所 is also due 
to SYR and accepted by a number of later editors. LSL has #4, reading it as 谋 on the 
basis of the LSCQ 10/4.2 which has: ^£ ELE", The punctuation given for the five 
characters“ 义 利 不 义 害 ” is that of WFB which I think brings out the intended meaning. 
ZQH makes the final four characters the start of a separate section. 

Quite apart from issues of placement, there are significant problems with the text of this 
short statement, as follows: (i) Should 有 有 於 stand, as argued by ACG, who takes ff 
HX in the sense of “have some X", or should one 有 in both of the first two clauses 
be emended to X. (LSL), to K (SYR), to [fl (WYJ), or to 3 (WFB)? (ii) Should Zé be 
retained as the name of the state, or emended to 来 as the name of a kind of horse, as 
suggested by ZQH? (iii) Is the reading of 知 for # acceptable? (iv) Should 来 in the 
final clause be retained in its usual sense (ZCY), read as the name of a kind of horse as 
above (ZQH), or emended to F (WFB)? I have opted for SYR’s emendation of the 
second 有 to X in the first case, for the retention of # in the second, for the reading of 
# as ^S! in the third, and for the retention of 来 in its usual sense in the fourth, all on 
the grounds of meaning. 
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449 


With respect to language, there are constant rules. (These include) 
negating the “white horse/horse" (argument), not saying that “in 
seeking a horse one may direct attention to a foal” is wrong, and 
negating (the argument) that killing a pup is not killing a dog. 
These three things must be set out and then there is enough for life. 
Zang’s loving himself does not make him a self-loving person. 
“Thick” does not exclude the self. Love is without distinction 
between “thick” and "thin". To praise oneself is not being worthy. 
Righteousness equates with benefit; non-righteousness equates 
with harm. The intention and the outcome are to be distinguished. 
To have a friend on a Qin horse is to have a friend on a horse. One 
knows that what has come is a horse. 
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Comment: This is arguably the most corrupt section of text in the whole Daqu. 
The issues are both textual and contextual. The former have been dealt with 
relatively completely in the notes, and the latter considered more briefly. | 
have opted to retain the 84/85 characters in the position in which they are 
found both in early texts and in standard modern texts of the complete Mozi. 
It must be acknowledged, however, that there are more or less good 
arguments for proposing an alternative placement, offered notably by TJF, 
ACG, WFB and ZQH. 


4440 (LER A)? o BRA U^ RERA © °° RELA” RE 


爱 尚 ” 世 与 爱 后 世 ， 一 若 今世 之 人 也 ”。[ 人 之 ] 鬼 ， 非 人 也 。 兄 
ZH > FEL © MRP ZAG BA EMA ME ZF 
也 ; GZ AY o RFE > FBP ZINE o” 


Comment: There are issues with all the sentences in this section. 
Nevertheless, it does appear to be a relatively unadorned statement of the 
Mohist position on universal love contrasted with the Confucian separation of 
benefit from love. The final three sentences pose the greatest problem. ZQH 
takes the Mohist’s words to be “the world is not benevolence”, which may be 
seen as a rebuttal of the Confucian statement “benevolence is humanity” 


33. 
34. 
35. 
36. 
37. 
38. 


39. 
40. 


41. 


42. 


43. 
44. 


45. 


The placement of the preceding four characters here, attributable to WYZ, is accepted 
by a number of editors (e.g. WYJ, ZCY, LSL), but certainly not by all. 

Generally accepted as superfluous following SYR. 

{tt is read as 也 here and in its immediately subsequent use by BY. 

The form of this sentence, with the second ^ omitted and 世 retained, is due to SYR 
and is accepted by most modern editors (e.g. WFB, TJF, MZQY, MBJ, LSL). 

Most commentators accept SYR's emendation of 有 to X. although ZQH argues against 
this. 

There is general acceptance of the reading of ij as E. 

Following WYZ's rearrangement of the original ^5 2 fH A t". 

The addition of 人 之 to the start of this sentence as it appears in the DZ is due to WYZ 
and is generally accepted. WYJ transfers this statement to what is 44.19 below — see 
his note 170, p. 639. The same statement also appears in 45.9. 

There is some debate about 5iÉ 一 see WYJ, note 73, p. 626. 

(RÆ is SYR’s widely accepted emendation of 侦 日 — see, for example, WYJ, note 74, 
p. 626. ACG, however, retains |l in the sense of 现 — see his note 21, p. 247. 

ZCY takes this clause to be a later gloss. 

Several modern editors (e.g. WYJ, LSL) quote SYR’s note on this problematic clause: 
“HEA BIGRE 2H TACHI > MILAM o” 

There is a divergence of view on 猫 在 as to whether the two characters should be retained 
here. I have followed TJF and ACG in doing so. 
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Everywhere study the love of people. The love of many 
generations and the love of few generations are the same. In 
universal love it is also the same. The love of former generations 
and the love of future generations are the same as the love of the 
present generation. A person's spirit is not the person. An older 
brother's spirit is the older brother. The world's benefit is 
pleasing. For the sage there is love and not benefit. These are 
Confucian words; that is to say, a stranger's words. Even if the 
world had no people, the words of Master Mo Zi would still 
remain. 
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found in the Doctrine of the Mean XX.5. TJF's version, which includes the 
problematic ‘wandering fragment’ ( 猫 在 ), would read: “In the world there are 
no men (to continue his teaching), yet Master Mo's words are still 
preserved." In ACG's version, in which SYR's emendation of {ki H to 儒者 is not 
accepted, there is no mention of Confucianism. In general, the equating of 
benefit and happiness, also seen in Canon A26, is in accord with a utilitarian 
ethics. 


4441" 不 得 已 而 欲 之 ， 非 欲 之 EKZ) s (SUBSUSO > JERU, > 


BARB ^ MBH: UEFA o) NAZA RKEZE 
Bu a Uu s 
XXL Z tno FARE > FER tH o (RE > JRE o HERSE 
E o ERE o ERE JHR > JERR BRM ZS Ath o B 
Zig” 也 ， 非 意 人 也 。 意 区 也 ， 乃 意 禽 也 。 


Comment: There are numerous difficulties with this section. | shall consider 
each sentence/claim in order as below: 


1. Should the first sentence be retained here or be placed elsewhere as WFB 
proposes? This depends in part on what is made of the next two 
sentences. 


46. 


47. 


48. 


49. 


50. 


51. 


52. 


Some editors start this section with JT rather than include them in the previous section 
or move them elsewhere. WEB starts this section with:“ 凡 学 爱人 ”. 


These three duplicated characters are generally removed in modern editions following 
SYR — see WYJ, note 79, p. 627. 

Added on the grounds of parallelism and meaning following WYZ. 

This is the DZ placement of these four problematical characters which, in the present 
text, have been transferred to the start of the previous section. I can find no modern 
commentator who is satisfied with their placement here. 

There are several problems with the following two sentences, the main ones being: (i) 
SYR's emendation of the original 7; to 不 . Although many commentators accept this, 
it does demand some subsequent changes. TJF regards 77 as the start of a statement, the 
remainder of which is missing, but which is similar or identical to that in the LSCQ 25/ 
2.1: YNE > KIZEE” (K&R, p. 627). ACG also retains 77 (ii) ZCY argues to retain 
Jj which favours the omission of 【不 ] 至 in the first two instances. (iii) Should SYR’s 
emendation of $$ to 千里 be accepted? (iv) Should WFB's rearrangement of these two 
sentences (see his p. 414) be accepted? 

The characters in parentheses are those added by CY X whose version is followed in the 
translation. 


In most editions, the order of these characters is, 442 A. The reversal used above 
follows WYZ. ACG, who retains the first form, glosses the whole clause as: “visualise 
the finger as being the man." 


44. Choosing the Greater 595 


44.11 


To have no alternative to desiring something is not to desire it. [To 
take it upon oneself to kill Zang] is not to kill Zang. To take it 
upon oneself to kill a robber is not to kill a robber. The "circle" of 
a "small circle" and the "circle" of a "large circle" are the same. 
The “not reaching" of “not reaching a chi’ and the “not reaching" 
of “not reaching a thousand /i” are not different. That their ‘not 
reaching' is the same is that far and near are being spoken of. This 
huang (jade ornament) is this jade, but thinking of the huang is not 
thinking of jade. It is thinking of this huang's jade. This pillar is 
this wood, but thinking of a pillar is not thinking of wood. It is 
thinking of this pillar's wood. Thinking of a person's finger is not 
thinking of a person. Thinking of the catch of the hunt is, however, 
thinking of animals. 
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What can be made of the next two sentences which are essentially 
incomprehensible without emendation? | have followed WYZ's addition of 
“HAUR at the start of the first sentence, reading 专 as #K to give a 
meaning which does relate to the opening statement. If 3& is retained it 
may be read as "only", "singly", or perhaps best, "to act on one's own 
responsibility" or "take it upon oneself" (see Mencius VIB.7(3), LCC, vol. 2, 
p. 437). ACG's suggestion, which has obvious merit, is that the start of the 
sentence is missing — see his p. 251. 


The next four characters certainly seem out of place. Their transfer is 
generally accepted. 


The claim about the circle seems unexceptionable, the term "circle" 
having the same meaning in both instances. By contrast, the term "not 
reaching" has different connotations in the two instances. There are, 
however, textual difficulties with the second case which must be taken into 
consideration. 


As they stand, the next pair of statements are not obviously connected. In 
the first, all that is said is that the huang is jade — a completely trivial 
claim. In the second, the point is that if someone thinks of a wooden pillar, 
they do not think of wood in general, but specifically of the wood of the 
pillar. CYX's emendation, which | have accepted, gives the statement 
some substance, bringing the two into line, as do the modifications of WFB 
and ZQH, albeit in different ways. 


The aim of the final two statements, particularly if WYZ's reversal is 
adopted as above, is to make a point about the part/whole relationship. 


353] > AAT LAGE o OLE EE AD RAE 5 为 其 人 也 ; 富 人 ， 
FAH: ABH UBABAH o? AGAR o A E 
RI— A > FRERE > ZRAS E ARCECRE Ji A, o BL AL ， 
RAZE > RAS BME A AS ZABLE, o 


53. This sentence as it appears in the DZ and other early editions is, in effect, 
incomprehensible. Numerous emendations and rearrangements have been made to 
extract meaning from it. I have followed TJF’s version, the key features of which are: 
(i) The placement of FL at the start. (ii) The addition of 爱人 before 利 A. (iii) The 
retention of the duplicated ti A. (iv) The punctuation. An alternative version, which 
involves a greater degree of modification, is that of WFB. 

54. There is general acceptance of SYR’s replacement of $t, found in early texts, with Æ 


fu 


FR. 
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44.12 


Intention and outcome may not follow each other. In general, what 
is praised is loving people and benefiting people for the sake of 
their being people. Enriching people is not for the sake of their 
being people. In terms of “for the sake of", it is by enriching 
people that one enriches people. Bringing order to people is for the 
sake of ghosts. To consider reward and praise to be of benefit to 
one person is not to consider reward and praise to be of benefit to 
mankind, but it also does not mean that one does not reward and 
praise one person. To know a parent is one (person) and to benefit 
(the parent) is not to be filial, but it also does not go so far as to 
mean that one does not know that being filial is to benefit one's 
parents. 
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Comment: Although the meaning of the first sentence seems clear enough, its 
placement has occasioned some difficulty. There is considerable doubt too 
about the following sentence (or sentences, depending on punctuation). The 
translation follows TJF's version which includes the idiosyncratic addition of 
" ,8:—4€ A" at the start. The short statement about ghosts accords with the 
general tenor of Mozi 31, and specifically the following: "In this case, the 
reason the ancient sage kings brought order to the empire was certainly that 
they put ghosts and spirits first, and people second.”* The rather free 
translation of the final two sentences follows ZQH. 


MEL ZU UL BRI BE Z AR KERT 
是 室 也 。 智 其 一 人 之 盗 也 ^ AGRA HE AZ > E 
PERIE RERI W”? 


Comment: There are several textual emendations in this short section which 
are either generally agreed upon, or, in respect to which, variations do not 
affect meaning. The version above predominantly follows SYR's changes with 
the addition of WYJ's framing of the last sentence as a question. The argument 
is one of particular importance to the Mohist. If one embraces "universal love", 
what is one's position vis-à-vis robbers? Three cases are considered; the 
world, a household, and a pair of men. ZQH's view, reflected in his textual 
emendations, appears to be that despite the presence of men whom it is 
appropriate to dislike within each group, it is still possible to love the group as 
a whole regardless of size. TJF, with somewhat different emendations, takes 
the view that it is a question of dilution in that, in the world, the proportion of 
robbers is small so one can love the world whereas, in the smaller groupings, 
the proportion is larger so loving completely may not be appropriate. 


55. See Mozi 31.10. 

56. There is general agreement following SYR that 之 should be omitted here. 

57. XS is added here and in the following sentence by SYR and by the majority of subsequent 
commentators. 

58. Many commentators, following SYR, emend 35 to 朋 which is used in the translation. 

59. I have followed WYJ in reading t here as H$, making this final sentence a question. 
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44.13 


One may know that in this world there are robbers, but still have 
complete love for this world. One may know that in this household 
there is a robber, but not have complete hatred for this household. 
One may know that of two men one is a robber, but not have 
complete hatred for these two men. Although one of the men is a 
robber, if one does not know which one it is, can one have 
complete hatred for the associate? 
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4414 iE ABUS AT CERES” WETEA BÓ 是 厂 


也 ， WAR o RE THES 大， 不 与 大 同 。 是 有 便 ” 谓 需 也 。 以 
ERME > EZ REL > SP 智 某 也 。 不 可 以 形 貌 命 者 ， 中 不 
智 是 之 某 也 ， ARETE LB > BAC RH > RE 
the BZ > EU o ALA» ARI > WE GALI 
Wane > AUER > Et 7 


Comment: This is a very contentious, but critical, section. Essentially, there 
have been four different approaches to it as follows: 


1. To make the issue of the correspondence of names and objects — of 
course, of central importance to the Later Mohist — the primary task of the 
sage. This is the position | have taken following, in particular, ZQH and 
LSL. 


2. To treat the sage's primary responsibility as separate from the issue of 
names and objects, defining it rather as acting for the general good, as 
opposed to being guided by self-interest. This is WYJ's interpretation, 
citing the Yanzi Chunqiu and the Han Feizi.* 


3. Toread 名 and 实 as "reputation" and "practice" respectively, in the sense 
used, for example, in Mencius: "Ch'un-yü K'un said, ‘He who puts 
reputation and real achievement first is a man who tries to benefit others 
....."? This is the position taken by both TUF and LQC. TJF then retains the 
first two sentences in his version of the "Daqu" and places the rest of the 
section in his 语 经 (“Rules of Language"). 


60. 


61. 


62. 
63. 
64. 
65. 
66. 
67. 


68. 
69. 


See Comment on the issue of whether this should be considered as separate from what 
follows or not. 

ZQH has the following arrangement of these two sentences: it E A Jr 75 > DAA 
实 。 名 实 不 必 合 。” 一 see MZIC, vol. 29, p. 262. This is what is translated above and 
is also found in the recent editions of LSL and Z&Q. The variations are numerous as 


discussed under Comment. 

Emended to HX by SYR and ZQH, or read as 58 (MZQY) or EE (WYW) in the sense of 
SIX or BUA. 

There is widespread acceptance of SYR's emendation of IÈ to "E here and in the 
following instance. 

SYR has the following note: "fii > KE ZAE” which most accept, although some retain 
便 in the sense of 便宜 or 便于 (ZCY, LSL). 

Most recent commentators accept SYR’s reading of 55 as 77 here. 

There is general acceptance of SYR’s emendation of A toA. 

As with the start, there is also some doubt about the end of this section. Whilst the 
majority of editors end it as above, others (e.g. WFB and YTY) have different versions. 
The references in the SBCK are vol. 14, YZCQ, p. 29 and vol. 18, HFZ, p. 89. 
Mencius VIB.6(1) transl. after Lau, p. 271. 
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44.14 


The primary task for all sages must be to establish the 
correspondence of names and entities. Names and entities are not 
necessarily in accord. If this stone is white, and you break this 
stone up, its whiteness is the same throughout. [If] this stone is 
large, the same does not apply to its largeness. This is the ordinary 
way of speaking about it. With things named on the basis of form 
and appearance, one must know it is this sort of object (entity) and 
then one knows what it is. With things that cannot be named on the 
basis of form and appearance, although one does not know it is 
this sort of object (entity), it is still possible to know it. With all 
things named on the basis of dwelling in or departing from, if there 
is entry into them, they are all this, and if there is departure from 
them, they are not this. For example, district, village and the 
kingdoms of Qi and Jing are all things named on the basis of 
dwelling in or departing from, whilst mountains, hills, houses and 
temples are all things named on the basis of form and appearance. 
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4. To make the terms "name" and "object" ("entity") the title of a separate, 
hybrid treatise, which is what ACG has done, omitting any reference to the 
sage's tasks. 


What | have done in the translation above is to relate the first sentence to the 
rest of the section (as in point 1 above), and then followed SYR's five widely 
(but not universally) accepted emendations as detailed in notes 62-66. 


o 


4445 HEF Wile] > Ale] > 连同 ， 同 类 之 同 ， 同 名 之 同 ， 同 根 


| 然 之 同 ， 有 非 之 时， 有 不 然 
ZHE o PARET AHE AKERA o 一 日 乃 是 而 然 ， 
ZAD” EMPR: ZA ; MAR o 


N T 
aj 
m 
aj 
& 
aj 
[on 
N 
可 


Comment: The first issue with this section is the placement of what are here 
the first four characters. It could be maintained that they are out of place with 
respect to the argument, although that depends on their reading. In the 
immediately following enumeration of ten bases of sameness, there are both 
questions of order and questions of emendation or interpretation of individual 
characters. On the matter of order, ACG argues forcefully for the retention of 
the original order on the grounds that the list is really of eight kinds of 
sameness divided into two groups, taking the fifth and tenth phrases as 
summarising the respective groups. In the translation, | have changed the 
order to accord with that proposed by SYR, TJF and ZQH. This is for two 
reasons. The first, and less important, is that of structure. The second, and 
more significant, is that it allows the grouping of statements on 是 / 非 and 


70. 


71. 


72. 


73. 


74. 


75. 


76. 
Vs 


The placement of the preceding four characters varies. Several modern editors (e.g. 
WEB, TJF, ZOH, ACG) do not have them here. 

There is general acceptance of SYR's reading of 具 as 俱 . 

There is some question about the placement of these four characters. In the DZ they 


follow the next ten characters, a position which a number of editors retain — see 
particularly ACG. I have followed SYR who places them here, as do TJF and ZQH. 
BY gives this as the variant of Iib which SYR, who refers to another variant (ZWDCD 
#28) reads as 区 . WYJ quotes SYR as follows: "Er B i38 > RA [E] li bn EE e” 

There is general acceptance of SYR's emendation of fiff to 附 which LSL glosses as 
“互相 依附 ”. 


To this point there is, apart from the specific character emendations, relative uniformity 


in the various texts. The sentence that follows is, however, very problematic. In the 
translation I have followed WFB's modified version which seems to make sense. This 
reads: “A HUA > Zac Re], HAE AHEHE; Bho” 

The placement of this final sentence varies — see Comment. 

TJF appears to be alone in adding 不 here. This is followed in the translation. 
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44.15 


Knowing and conceptualising are different. There is the sameness 
of duplication (two names for the same entity). There is the 
sameness of being together (agreement). There is the sameness of 
being connected (components of one body). There is the sameness 
of the same class. There is the sameness of the same name. There 
is the sameness of the same root (origin). There is sameness 
related to region (place). There is the sameness of inter- 
dependence. There is the sameness of shi (是 — the same in 
reality) and the sameness of ran (#8 一 the subjective impression 
of sameness). There is the difference denoted by fei (JF 一 
different in reality) and the difference denoted by bu ran (不 然 一 
the subjective impression of difference). There are instances of 
something's difference being taken as its sameness, and of 
something's sameness being taken as its difference; these are 
different.' The first is said to be shi and ran (是 and 7A — so 
objectively and subjectively). The second is said to be bu shi and 
bu ran (不 是 and AY 一 not so objectively and not so 
subjectively). The third is said to be qian (# — a transformation 
or change). The fourth is said to be giang (58 — a forced analogy). 


i. This sentence follows WFB. In his own notes he gives his interpretation as: ^57 rp 
有 同 > lel 2 HAE” — “... in difference there is sameness; in sameness there is 
difference.” 
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4417 UE)? RRS > JG? URR (ES o ATL > MAREE 


Mozi 


it makes the point intended, | have followed WFB's version in the translation. 
In no small part, the problems relate to context, particularly with respect to 
what follows. The section as given above concludes with a summary of four 
situations, the first two desirable but the second two not so. In the first two 
instances, things that are objectively the same or objectively different are 
recognised as being so by the perceiving subject. In the second two 
instances, there is failure of the objective and subjective to coincide in either 
direction, for which specific terms are offered. 


> ERS. AEA 3$" EOS o EO? 比 ， 因 至 优 


SS 


Comment: Of the three sentences in this short section, the translation of the 
first depends on understanding F as referring to 墨 子 as many commentators 
do, and accepting YY's emendation of # as, again, most commentators do. 
The meaning then becomes clear, but the context remains a problem. | am 
inclined to favour WFB's placement as the concluding statement of the 
preceding section. The translation of the second and third sentences presents 
greater difficulties. That given above is based on the emendations and 
interpretations of CYX and TJF which are also followed, for example, by LSL. 


者 ， 人 不 必 以 其 请 得 需 。 


4| 


Comment: There are problems with these two sentences involving both text 
and context. | have isolated it here to draw attention to the difficulties and have 
offered what is, at best, a tentative translation which depends on starting with 


78. 


79. 


80. 
81. 
82. 


83. 


84. 


A number of commentators (e.g. WYJ, TJF, LSL, LYS) take this to refer to Mo Zi's 
doctrines. 

There is general acceptance of YY's proposal that 尊 should be emended to the 
uncommon character of the same sound (ZWDCD #2211) in the sense of Ji — see, for 
example, LSL. 

Read as 由 following, for example, TJF. 

Read as 情 following SYR. 

It is debatable whether this character is the first character of this sentence or the last 
character of the last sentence of the preceding section, and, if the former, whether it 
should be emended to PU as suggested by SYR and accepted by a number of later 
commentators. 

There is general dissatisfaction with 4 here, although WFB for one leaves it. The 
majority emend it to 有 , possibly in the sense of X, following SYR. There may be a case 
for emendation to 必 to parallel the following statement. ZQH emends # to FJ. 
There is widespread agreement that 请 should be read as 情 . 
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44.16 


44.17 


With respect to Master Mo's doctrines, look deeply into what is 
deep and superficially at what is superficial. Increase what should 
be increased; decrease what should be decreased. Examine 
sequence by means of comparison; as a consequence, one comes 
to many manifestations. Next, examine sounds for the origin of 
names; as a consequence, the reality is again made correct. 


If a man avoids what he dislikes, others are able to ascertain his 
feelings. In the case of all who meet with life's vicissitudes, and in 
whom likes and dislikes arise, others are not necessarily able to 
ascertain their feelings. 
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JE read as IE (SYR), reading Bt as a verb, emending 请 to 情 , and taking # 
and # as “opposites”. | shall briefly enumerate some of the other versions and 
interpretations below: 


1. WFB: This section is joined with the last two sentences of the previous 
section, the whole being followed by the comment given in the Comment 
to the previous section. 


2. ZQH: This section is placed in his final section which begins with“ 志 功 不 
可 以 相 从 也 ”followed by the sentences on tyrants, then these sentences, 
then“ 志 功 为 辩 ,followed by the list of four which completes 44.15 above. 


3. ACG: To make this section part of his separate treatise "Expounding the 
Canons" where it is contained in #2 which begins with what is here 44.8 — 
see LMLES, pp. 246-248. 


4. TJF: He has this as a separate statement in his Daqu following the first 
sentence of the previous section, the two intervening sections being 
included in his ‘#8’. 


5. Z&Q: They essentially follow SYR and quote him as follows: “IE : RARR : 
"a TE” o’ ER > BIER o BENE fA | ERAAI E o BER aH 
不 受 恶 。 言 匹夫 中 贱 ， 而 不 肯 受 届 ， 必 欲 自 明 其 志 ， 则 可 以 得 其 情 实 。” 
(note 19, p. 664). 


6. WYJ: He makes substantial changes to the initial statement and also adds 
the first sentence of the next section to this section. He has a detailed note 
(note 143, p. 635) which begins:“ 此 言 观 察 事 物 ，; AO ECB 
察 之 方法 ， 尤 束 於 能 观察 之 本 身 。 观 察 事物 ， 和 欲 得 其 真实 ， 须 观 者 本 身 正 其 
和 欲 恶 。 欲 恶 正 者 ， 常 能 得 是 非 利 害 之 情 。 凡 於 外 物 有 所 遭遇 执 答 而 欲 恶 生 
者 ， 则 不 必得 是 非 利 害 之 情 ， 因 心 有 所 偏 蔽 也 。”He gives references to a 
number of what he sees as related passages including, particularly, the 
Xunzi 21 (21/7b, K, vol. 3, p. 107). 


4448 EAZA t» CRIE © HEERE PEZ, ES 


HZ RGB, o BEZENE > IESE o EHE ZEA > A 
PEIE F o RIELA > JERI ALL © T BEL EM > 乃 爱 


FH 


85. 


86. 


There are issues with these two characters which appear in the DZ as fff and the unknown 
character consisting of EZ with the 水 radical. BY was initially responsible for the 
reading of }f} as 附 whilst CYX suggests # and has the following note: fj Bü4ft[n] > 
Jo KP SEG SZ th” (MZIC, vol. 17, p. 200). TIF and others proposed Ñ 
for the unknown character and this is used above. 

Here and following, both f£ and Ji are generally accepted as names to indicate different 
people. 
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44.18 The nurturing of the sage is based on benevolence and not on 
benefit and love. Benefit and love arise from "consideration". The 
"consideration" of former times is not the "consideration" of the 
present day. Love of Huo as loving another arises from 
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多 之 爱人 也 。 去 其 爱 而 天 下 利 ， 弗 能 去 也 。 昔 之 知 墙 ， 非 今日 之 
知 墙 也 ”。 贵 为 天 子 ， 其 利 人 不 厚 於 正夫 *。 二 子 事 新 ， 或 遇 熟 ， 


或 遇 凶 ， 其 宁 也 相 若 ， 非 彼 其 行 益 也 ， 非 加 也 ”。 外 者 ”无 能 厚 
BAIK o HRO UE RTE AR? 养 威 也 万 倍 ， 吾 爱 威 也 
不 加 厚 。 


Comment: In this section, the problems again involve both text and context. 
Considering the latter first, of the five recent editions of the complete Mozi 
consulted, two have it separate from, but immediately following, the two 
previous sections in the present text (MZQY/Z&Q, LSL), whilst three have it 
more (LYS, MBJ) or less (WYJ) with the previous two sections. Other editors, 
however, treat it quite differently. On the issues of text, the main questions 
concern first, the two characters given as #ft / If and W in the opening 
sentence; second, the reading of Ji&; and third, the problem of i or 将 (or 
something else). On the first, the reading of 插 养 suggested by LSL seems 
appropriate. On the second, the interpretation of Ji must take into account the 
definition in C&E A4 where it is equated with 3K. On the third, YY's proposed 
emendation of iff to #7, although widely accepted, does seem slightly contrary 
to context, making WFB's emendation of 知 and Jf / $$ to fll and Jk in both 
instances, an attractive alternative. In general, this section returns to the 
issues addressed at length in the first sections of the Daqu: the relationship 
between love and benefit; the Mohist definition of "seeking" (depending on 
how Ji an »K are related); the independence of one's endeavours in these 
areas to changes of external circumstances; and, somewhat obliquely, the 
matter of choosing in relation to benefit and harm. In this respect, one might 
note again ZQH's placement of this section at the start of the Daqu. 


87. 


88. 
89. 


90. 


91. 
92. 


There is variation in the reading of this statement. WYJ, who cites SSX's proposed 
emendation of #4 to Ji, dismisses it as “RFE” — see his note 150, p. 637. Others, 
including the modern editors LSL, MBJ and Z&Q, accept Y Y's proposed emendation 
of 4 to $$ which is what is followed in the translation. 

The emendation of 正夫 to 匹夫 due to SYR is followed in the translation. 

There is some question about the placement of these three characters 一 see WYJ, note 
152, p. 637. 

There is some variation in this character given as above in the DZ. WYJ has #4 and adds 
the note ^ EKE BV >” and adds BY’s note as follows: Ei XA > BEX o” 
Some emend #, to 3 (e.g. WFB) or read it in this sense (e.g. Z&Q), the latter taking 
JS in the sense of “the force of external things" — see their note 7, p. 665. 

Taken as sé as elsewhere in the passage. 

Read as f$. 
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"considering" Huo’s benefit and not from “considering” Zang’s 
benefit. Yet loving Zang as loving another is the same as loving 
Huo as loving another. If doing away with loving them brings 
benefit to the world can one not do away with it?" The knowledge 
of frugality in former times was not like that of the present day. 
The Son of Heaven may be rich, but in his bringing benefit to the 
people, he is not more generous than the ordinary man. [Suppose 
there are] two sons serving their parents. One may meet with a 
good year and the other a bad year yet, in benefiting their parents, 
they are the same. It is not that the former's benefiting is increased 
(by the good year) and the latter's diminished (by the bad year). 
External circumstances cannot determine the generosity of their 
benefiting. If the death of Zang were to bring harm to the world, 
although I might support and nurture Zang ten thousand fold, my 
love for him would not be any greater. 


ii. 


Two ways of giving this sentence the force it seems to require are to phrase it as a 
(rhetorical) question as above (following WFB) or to add 不 to again give a question. 
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44.19 Eg AZ SUA RIT 其 貌 同 者 也 ， 故 同 。 指 之 人 也 和 与 首 之 人 也 


Mozi 


办 。 人 之 体 ， 非 一 貌 者 也 ， 故 界 。” Jp BER SU > al DATE A 
命 者 也 ， 其 形 不 一 ， 故 慷 。 杨 木 之 木 与 桃木 之 木 也 同 。 诸 非 以 举 
量 数 命 者 ， 败 之 如 是 也 。” 故 一 人 指 ，; 非 一 人 也 。 是 一 人 之 指 ， 
力 是 一 人 也 。( 故 一 指 非 一 人 也 。 一 人 之 指 乃 是 一 人 也 。)” 方 之 
一 面 ， 非 方 也 。 方 木 之 面 ， 方 木 也 。 


Comment: On the surface, and accepting the various emendations 
proposed, this section seems to signal a return to the issues of sameness and 
difference and their relation to naming, addressed in 44.11. Things named on 
the basis of form and appearance, providing they conform to the essential 
requirements of the class, can be subsumed under the class name, e.g. 
swords and men, despite their wide variation in actual appearance. The 
remaining examples are, however, an odd assortment. Even with respect to 
men and swords, the argument depends on several critical textual 
emendations and word interpretations. The statement apparently about the 
wood of the two types of tree might, in fact, be about the word "tree" in the two 
descriptions and belong with similar observations about circles and 
distances, to which it is placed in apposition by ZQH in his section 5. Likewise, 
the variably placed statement about the uniformity of some properties within 
an object may be more appropriately read in conjunction with the discussion 
of large and white in 44.14 above. The two separate claims involving 18 are 
bedevilled not only by the uncertainty surrounding this word itself, but also the 
reading of the phrase “t#-Z A”. In the first instance, | have accepted WYZ's 
reversal of the nouns and, in the second instance, | have equated the usage 
of 1& with that in GSLZ 5, as suggested by WYJ. The argument about the cube 
of wood is clarified by CYX as follows: "In establishing a cube there are 


93. 


94. 


95. 


96. 


97. 


Y Y has proposed two emendations to this clause: The first is 与 from 5 and is widely 
accepted; the second is 也 from 之 and is less widely accepted. 

The problem with this phrase is the somewhat odd construction seen in “ 指 之 人 ”and 
"EZ AC. Asin 44.11, the simplest approach is to reverse the positions of the nouns in 
each case, as WYZ suggested there. This is done by LSL and Z&Q, for example, and is 
followed in the translation. 

There are divergent views on whether 将 and 1i£ refer to types of sword (see, for example, 
ZQH, ACG), or actions with a sword 一 1X and #£ — see particularly SYR and LSL. 
I have taken the first position. 

In this sentence, SYR and a number of commentators following him, read He as Ri. 
Others, including ZCY who refers to the LSCQ 14/42, read Wt as 破 or 析 开 (LSL). 
This is WYZ's version, accepted by a number of commentators. CYX and ZCY simply 
omit the first A. There is an important issue here relating to the problematic character 


指 . 
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44.19 


A tall man and a short man are the same; their appearance is the 
same, therefore they are the same. A man's head and a man's 
finger are different. (The parts of) a man's body are not of one 
appearance, therefore they are different. A jiang sword and a ting 
sword are different. Swords are named according to form and 
appearance. Their form is not the same, therefore they are 
different. The wood of the willow tree and the wood of the peach 
tree are the same. With respect to all things which are not named 
on the basis of measurement and number, when broken up they are 
completely uniform, therefore they are the same. One man’s zhi 
(representation, manifestation, attributes) are not the man himself, 
yet this one (particular) man’s zhi (representation, manifestation, 
attributes) is, in fact, this one (particular) man. One surface of a 
cube is not a cube. A cube of wood's surface is a cube of wood. 
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44.20 


Mozi 


altogether six surfaces. One surface is not sufficient for it to be deemed a 
cube (but) if the cube is of wood then, from seeing one surface, it is possible 
to know the rest." The probable relationship to the previous statement is that 
one need only see a part of something, under some circumstances, to be able 
to infer that it is that thing. 


[ 夫 醇 )” 以 故 ” 生 ， 以 理 长 ， 以 类 行者 也 '”。 立 醇 而 不 明 认 其 
(HO! 所 生 ， 忘 中 也 。 今 3 人 非 道 无 所 行 ， 中 ”有 强 股 及 ;而 
不 明 於 道 ， 其 困 也 可 立 而 待 也 。 夫 侠 以 类 行者 也 ， 立 苹 而 不 明 放 
其 类 , IDAR 。 


Comment: This is an important section although there are problems in relation 
to both placement and “structure”, and also interpretation of the key terms, 
specifically, BE, 故 , 理 , 类 and 道 . Considering the former, the issues concern 
how the section starts, how it ends, where (i.e. in relation to what) it is placed, 
and the matter of the nine characters beginning =4% which are given earlier 
in 44.9. Clearly, interpretation will depend on the "structural" arrangement 
decided upon and especially on context. There is, in fact, no compelling 
evidence which would lead someone to adopt any particular one of the 
proposals advanced. All have their merits, but, if one focuses on what is 
actually being claimed, it does seem that, if «Bt are accepted as being the 
opening characters, three claims are being made about Rt — that they arise 
through 故 , are extended or develop through 38, and are put into action on the 
basis of 类 . The question then becomes precisely what these terms signify in 
this context. Here again opinions differ. They do, however, appear to be 
general claims, and the following three sentences contain some elaboration of 
these claims, as WFB has made explicit. Whether the three claims are the “= 
物 ”is another matter. Indeed, | am unable to persuade myself of any clear 
evidence regarding context and so favour the placement of the nine 
characters in the earlier section where they are found in earlier texts. 


98. Opinion is divided on these two characters; whether they do not occur here (e.g. DZ, BY, 
WKY, YTY), or do occur here, and, if the latter, whether by "external" transfer (e.g. 
WYJ, SYR) or by “internal” transfer (TJF). 

99. The precise meaning of 故 here is something of an issue — see Comment. 

100. I have followed the transposition of 也 and 者 proposed by SYR and CYX. 

101. TJF transfers 故 from the end of this section to here. It is usually incorporated into the 
next section as the opening character, although there are difficulties with this. 

102. Generally read as or emended to à — see, for example, SYR. 

103. Some commentators indicate that 4 should be read as 假使 (e.g. LYS, Z&Q). I have 
followed this. 

104. The emendation of "ff to 四 following SYR is generally accepted. 

105. Emended to 也 by WEB. 
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4420 


Words (statements, propositions) originate from causes, grow 
according to reasons (principles, patterns), and proceed according 
to similarities (kinds, classes). To put forward words (statements, 
propositions) without a clear understanding of the causes from 
which they arise is foolish. If people do not follow the road 
(comply with principles), there is no way forward. Although there 
may be strength in the limbs, if there is no clear understanding of 
the road (principles), then obstacles may arise to halt progress. If 
words (statements, propositions) are set up without there being 
clarity about similarities (kinds, classes), for sure there will be 
difficulty. 


Mozi 


4421 1. WU BEEZ BE: HOSTER’ mE. 


2. S Adis 为 天 下 也 ,其 类 在 於 ” 追 迷 。 

3. RERZ > HAI Td: IA 
4 Hifi Er ESAE > EA AWE ^ POSUERE ° 

5. BOE 有 厚薄 ， 而 爱 二 世相 若 ， 其 类 在 蛇 文 … 。 
6.， 爱 之 相 若 ， 择 而 杀 其 一 人 ， 其 类 在 防 ”下 之 鼠 。 
7. MERKE ^ SURGE > HRE pU 。 

8. UU ^ RAIA HH NEU ° 


106. 


107. 


108. 


109. 
110. 
111. 


112. 


113. 


114. 


115. 


116. 
117. 


I have accepted the readings of TJF and ACG who both include 故 in the previous 
section, albeit in different places. 

jit is present here in the DZ but omitted in most modern texts following BY. WYJ, 
however, retains it — see his note 178, p. 640. 

The meaning of SEE remains obscure. Indeed, WYJ has “REE”. I originally took it to 
refer to the smelting of metal (see TJF), but now accept LSL’s reading as “fé R 38 . 
This would be in keeping with WFB’s relating this statement to the apparently 
paradoxical statements about white horses and foals. 

Unlike the case of the previous statement, all editors retain J/ here, although it does not 


appear in subsequent statements in this section. 

There is general acceptance of SSX's reading of 指 as 4H here. 

In interpreting this final phrase (in the DZ as above 一 &f1), some commentators follow 

BY in emending 4 to 名 (e.g. LSL who has:“ 即 名 称 於 世 *), whilst others follow WKY 

in emending # to #8. 

There are differing views on 二 世 . Thus WYJ suggests that it is a reference to “AAA 

tH” and ETE" of 44.10 whilst SYR, followed by LSL, offers the view that “tH” and 

“4% 1H", also from 44.10, are indicated. WYJ raises the possibility of adding “今世 ”and 

emending — to =. 

I have followed TJF in reading X as 2c. Most editors retain X, including CYX who 

has the following note: “— 1H BU Bi 3c Prag fra T se Hh me SC RE CE K 

文 相 若 以 喻 爱 有 厚薄 而 爱 相 车 也 。” 

There is an issue here between Ji / pi and bE — see Z&Q, p. 669, note 14. In the 

translation I have followed particularly LSL who has this note:“ 防 下 之 鼠 ， 洞 中 之 

BR > ABR AAC > BOBUS I] © Bo E e 

There is considerable variation in these two final characters. ZQH has tH JL, the point 

being that the value of something does not depend on whether it is great or small, or on 

external circumstances. 

Some editors (e.g. LSL) place JL here rather than at the end of the previous sentence. 

The main difference among modern commentators with respect to these final two 

characters is that some follow WYZ and read 3I as Æ, whilst others follow CYX who 
as: “INTELL HE BLE [n] SE 9, o” 
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4421 


1. 


Words (statements, propositions) gradually soak in; the 
analogy lies in the making of startling claims. 


The sage acts for the sake of the world; the analogy lies in 
overcoming doubt. 


One person may live long, another may die [young], yet their 
benefiting the world may be the same; the analogy lies in 
praising the name. 


In the space of one day a million things come forth, yet love 
is not, thereby, more profound: the analogy lies in the 
abhorrence of harm. 


In the love for the two ages there is the "thick" and the "thin", 
yet the love for the two ages is the same; the analogy lies in 
snakes intertwined. 


Although all are loved equally, one man may be selected and 
killed; the analogy lies in a rat in a hole. 


Small benevolence and great benevolence — in action their 
“weight” is the same; the analogy lies in the towel and the 
table. 


Promote benefit and do away with harm; the analogy lies in 
stopping a leak. 
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9. 厚 亲 不 称 行 而 类 行 
10. 不 为 已 之 可 学 th > HEERE 。 
11. 爱人 非 为 用 也 ， 其 类 在 逆 旅 。 


13. 兼 爱 相 若 ， 一 爱 相 若 ， 一 爱 相 若 ”“， 其 类 在 死 也 ” 。 


Comment: The "standard" version of the Daqu (Mozi 44) concludes with this 
series of 13 statements, each of which ends with the phrase, “其 类 在 (i) X^ 
(“the analogy lies in x"). The placement of this section, if indeed it is to be 
treated as a separate section, is quite variable. Thus some modern editors join 
it with what is here the preceding section (e.g. Z&Q, LSL) and, in fact, the 
transition between the two is uncertain, specifically with respect to the 
problematic character 故 . TJF makes these 13 statements a separate section 
apart from his version of the Daqu, whilst both WFB and ZQH attach them to 
the very contentious section including 语 经 (here 44.9), albeit in different 
ways. ACG takes the 13 statements as the basis of his separate "treatise" 
Expounding the Canons (see his pp. 243—259) and lists the 13 together as an 
appendix to that "treatise". Turning to the statements themselves, the first is 
something of an "odd man out" both in subject matter (although there are 
textual issues here) and in containing (variably) the preposition Ñ$ in the 
analogy, although it does share this feature with the second statement. 
Certainly the other 12 statements pertain to matters dealt with elsewhere in the 
Daqu whilst the last 11 are all on ethical matters, reiterating some of the key 
points made earlier; to wit, the importance of (universal) love and its 
relationship to benefit; the somewhat equivocal stance on whether there are, 
in fact, permissible gradations of love; the promotion of benefit and the 
eschewing of harm; that love and benefit are independent of external 


118. 


119. 


120. 


121 


SYR suggests the emendation of 学 to # but ZQH for one specifically disagrees. In fact, 
most editors retain 学 . 

Several modern commentators (e.g. TJF, LSL) follow CYX in reading ^j as W in the 
sense of "earnest" or "diligent". 

Most, but not all (e.g. TJF is an exception), accept SYR’s omission of the duplicated four 
characters. 


. There is variation in these two final characters and hence in the interpretation of the 


analogy. The majority of editors retain the original “JE” (e.g. ZCY), others have 7E 
KE" (some with the second character in the unusual simpler form 一 see ZWDCD 
#33629), whilst TJF has “Sgt”. “Killing the snake” is seen as a reference to Sunshu 
Ao’s killing of the double-headed serpent for the general good — see, for example, 
MZQY. TJF takes the analogy to indicate a coiling around in continuity representing 
universal love as being without limit. 
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12. 


13. 


In loving one’s parents “thickly”, do not consider their 
conduct but who they are; the analogy lies in the well above 
the river. 


. One may learn not to be selfish; the analogy lies in the 


hunter's pursuit. 


. The love of man is not about being praised; the analogy lies in 


the innkeeper. 


Love for others' parents is like love for one's own parents; the 
analogy lies in the concern for the general good. 


Universal love is alike; the one love is alike. The one love is 
alike; the analogy lies in dying (killing the snake). 
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circumstances; that goodness may be acquired; and finally, that the evil 
person may be singled out and punished without invalidating the principle of 
universal love. How helpful the analogies are varies; some are obvious, some 
are illuminating, and some are incomprehensible. 
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45.1 
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45: 小 取 


夫 辨 者， 将 以 明 是 非 之 分 ， 审 治 乱 之 纪 ， 明 同 轩 之 处 ， 察 名 实 之 
理 ， 不 利害 ， 决 嫌疑 。 焉 ' 摹 略 万 物 之 然 ， 论 求 群 言 之 比 。 以 名 
举 实 ， 以 醉 抒 意 ， 以 说 出 故 ， 以 类 取 ， 以 类 予 。 有 诸 己 不 非 诸 
人 ， 人 无 诸 己 不 求 族人。? 


Comment: The only real textual issue is the placement of #3, although several 
characters are open to different interpretations, not least 状 itself. There has 
been an on-going debate both as to meaning in Chinese and the most 
appropriate rendering in translation? A brief definition is given in the C for A75: 
"Wt FHKE »" Clearly the scope is wider here, although the core meaning 一 
the resolution of binary issues and the identification of the true and false — is 
retained. In fact, extended discussion of the meaning of Jit with respect to the 
Xiaoqu specifically, and to the Later Mohists more generally, is somewhat 


superfluous as a detailed definition is precisely what is offered here. 


1. There is some variation in the placement of 55, either at the start of this sentence (e.g. 
TJF, ACG 一 as Jj according to the former), or at the end of the preceding sentence 
(e.g. WYJ). 

2. The translation of this somewhat enigmatic statement depends particularly on the reading 
of 诸 in each of the four instances. ZYZ, in his modern version, has: “H O /#t ER] RU 
论点 ， 也 不 应 要 求 别 人 去 坚持 。” 

3. See,for example, Chong (1999), Sun Zhongyuan (1998), p. 202ff and ZYZ, p. 79ff. 
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45.1 


45: Choosing the Lesser 


Disputation is about making clear the distinction between right 
and wrong (true and false), and investigating the pattern of 
order and disorder. It is about clarifying instances of sameness 
and difference, examining the principles of name and entity, 
determining what is beneficial and harmful, and resolving what is 
doubtful and uncertain. With it, there is enquiry and investigation 
into how the ten thousand things are; there is discussion and 
analysis of the kinds of the many words. Names are the means of 
"picking out" entities; words are the means of expressing 
concepts; explanations are the means of bringing out causes. 
Through kinds (classes) choices are made; through kinds (classes) 
inferences are drawn. What one has in oneself, one does not 
criticise in others; what one does not have in oneself, one does not 
demand of others. 
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452 REF o dito ot 假 者 ， 今 不 然 也 。 效 者 ， 为 之 法 也 。 所 效 


者 ， 所 以 为 之 法 也 。 故 " 中 效 ， 则 是 也 。 不 中 效 ， 则 非 也 。 此 效 
E o RE qué ^ eb 物 而 以 明之 也 。 售 也 者 ， 比 秤 而 俱 行 也 。 援 
也 者 ;日 : 子 然 ， 我 奚 独 不 可 以 然 也 ? 推 也 者 ， 以 其 所 不 取 之 ， 
同 於 其 所 取 者 ， 予 之 也 。 是 狂 谓 [他 者 同 ] 也 ， 吾 党 谓 [他 者 办] 
th o? 


Comment: The only textual issues of note in this section are whether, in 
several cases, 也 should be emended to 他 , and whether the final % should 
be emended to 故 as advocated by TJF. The real problems are, first, the 
interpretation of the terms themselves. These include the question of whether 
故 is to be read simply as "therefore" or is itself a term, and, second, whether 
the seven or eight terms (depending on the inclusion of # or otherwise) are 
equivalent in the sense of being "seven ways of establishing a statement"? or 
whether there is a division, either 3/4 (WFB) or 2-3/5 (TJF). The continuity of 
argument and the correspondence of enumerations is probably best 
preserved by the 3/4 division proposed by WFB. In this case, the four terms 
specifically identified as methods of reasoning are t (comparing), fff 
(equating), 1€ (citing, drawing an analogy), and #f (inferring). 


a 


There are two issues with this first statement The greater uncertainty concerns 3X, about 
which there are four positions as follows: (i) 或 is related to 3 in the sense of “part” (部 
分 ) 一 see, for example, WFB, ACG. (ii) 或 is equated with “doubt” (5E) following the 
Yi Jing ARE which has “或 之 者 疑 之 也 ” (SSIZS, vol. 1, p. 17) — see TIF. The MZQY 
has simply “BK > R” . (iii) BY is equated with 或 然 in the sense of “probable” (ZYZ). 
(iv) The use of 或 is related to the E of B34 which has:“ 辩 也 者 ， 或 谓 之 是 ， 或 谓 之 
JE » HARE ©” There is also the issue of zi$ which a number of commentators relate 
to the C for A43 — "d > SEAR”. This is itself a rather controversial C&E. 
Some take 故 as a term like BY, [Et and XX. Thus HS writes:“ 欲 明 此 段 ， 须 知 效 ， 法 ， 
故 ， 三 字 缘 墨家 名 学 之 术语 ”一 MZJC, vol.21,p. 6. TJF strongly supports this view 
and emends the final 效 to 故 . An alternative is to read 故 as 所 以 (ZYZ). WEB has: “Wt 
为 承 上 词 ， 今 人 有 以 故 作 大 故 小 故 解 者 ， 非 是 ”一 p. 443. I have accepted the latter 
view. 

There is general acceptance of BY's suggestion that i? be read as E. 

Emended from 也 following SYR and others. 

This version of the final sentence follows LSL. Most commentators make the 
emendation of 也 to 他 in both instances. ACG, however, retains 也 , identifying 也 者 
as a "quotation device" and taking what is quoted to be the initial three characters of each 
clause. The DZ text has: Ze aH t4 E] th Bo ab A”. 

See, for example, FYL (trans. Bodde), vol. 1, p. 259. 


45. Choosing the Lesser 623 


452 


“To doubt (to consider possible)" is about what is not complete. 
“To suppose" is about what is presently not so. “To liken to" is 
about taking something as a model. That which is likened to is 
what is taken as the model. Therefore, if there is correspondence 
in the likening, then it is so, and, if there is not correspondence in 
the likening, then it is not so. This is what "likening to" is. 
"Comparing" is putting forward one thing to make another thing 
clear. ^Equating" is taking one term to be equivalent to another. 
"Drawing an analogy" is to say: "If this is so why should I be the 
only one for whom it is not so?" "Inferring" is to take what has not 
been ascertained and identify it with what has been ascertained, 
and so make a judgement. This is like saying: "The other is the 
same" so how can I say: “The other is different"? 
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夫 物 有 以 同 而 不 率 遂 同 。 醉 之 件 也 ， 有 所 至 而 正 ”"。 其 然 也 ， 
有 所 以 然 也 。[ 其 然 也 ]" 同 ， 其 所 以 然 不 必 同 。 其 取 之 也 ， 有 
所 ) ”以 取 之 。 其 取 之 也 同 ， 其 所 以 取 之 不 必 同 。 是 故 辟 ， 停 ， 
te HEC > TTR ， 转 而 危 ,， 速 而 失 ， 流 而 离 本 ， 则 不 可 不 害 
也， 不 可 常用 也 。 故 言 多 方 ， 殊 类 办 故 ， 则 不 可 直观 也 。 


Comment: There is broad agreement that this section is, in effect, a listing of 
possible pitfalls in the application of the four methods outlined in the previous 
section — comparing (#*), equating (f£), drawing an analogy (4), and inferring 
(HÈ). Thus, in summary, although in things compared there are, necessarily, 
points of identity, the entities are not strictly identical so the comparison may 
break down. In equating terms, similarity of form clearly does not guarantee 
security of conclusion. In recognising identical outcomes (existing states), one 
cannot infer identity of causes, and in making inferences there are difficulties 
insofar as inferences may be accepted without the reasons for acceptance 
being the same. The sources of these several problems are then identified, 
first in the list of four 3-character phrases, and second, in the final sentence. 


N 


Sm 


AU SX Ae PA ^ KAMARA AREMA Uo 或 一 周 “ 而 一 
不 周 ， BRET (ANE tli T HH a ed TR AS WT 
fii LAH) P JE tH, e 


Comment: There are significant textual difficulties with this section as 
indicated in notes 13-15. Nevertheless, there is broad agreement on how the 
section is to be understood. TJF, in particular, focuses on these five 
propositions as being individually exemplified in the five remaining sections 
(45.5-9). In fact, TJF makes what is here 45.4 the initial statement of the 
Xiaoqu which, in his arrangement, becomes in its entirety the list of 
propositions and their subsequent exemplification. 


10. There is variation in how 1E is read — for example, as 正确 or as Ik. To quote WYJ: 
"EEEBHRTT ^ HOE MEA —7E BRIE o” 

11. Itis generally accepted that the preceding three characters should be added on grounds 
of parallelism following particularly WYZ. 

12. 所 is added to modern texts following WYZ. 

13. A number of modern editors add these five characters here, for example TJF, WYJ, ACG, 
ZYZ. It is a modification probably first proposed by HS. 

14. There is general acceptance of 周 for # here and in the following sentence, the former 
in the sense of JA] or 普通 (MZQY). 

15. It is generally accepted (following WYZ) that the 22 characters in parentheses which 
appear in the DZ text are an erroneous duplication, although the initial “不 是 ” might be 


displaced from the presumed missing example considered in note 13 — see, for example, 
WYJ, notes 37-39, p. 651 and ACG, notes 630, 631, p. 485. 
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453 


45.4 


With respect to things, there is that by which they are the same yet 
not completely the same (i.e. "85. In equating terms, there is a 
proper limit to be reached (i.e. f£). (With things), there is their 
being so and there is how they come to be so. In their being so, 
they may be the same but how they come to be so is not 
necessarily the same (i.e. 1€). (With things), there is their being 
chosen and there is that by which they are chosen. In their being 
chosen, they may be the same but in that by which they are chosen, 
they are not necessarily the same (i.e. 1E). For this reason, with the 
terms comparing, equating, drawing an analogy, and inferring, 
(there may be respectively) differences as they proceed, dangers 
as they change, failure as they go too far, and “slippage” as they 
leave their base, so then one must be careful and cannot expect 
constancy of use. Thus, if saying something has many methods, 
and different classes have different reasons, then it is not possible 
to take a prejudiced viewpoint.' 


With respect to things (the following apply): 
1. Sometimes a thing is so if it is this. 

2. Sometimes a thing is not so if it is this. 
3. Sometimes a thing is so if it is not this. 
4 


. Sometimes a thing is general (in one case) but is not general (in 
another case). 


5. Sometimes a thing is so (in one case) but not so (in another 
case). 


i. TJF gives a somewhat different reading of these last two sentences based on several 
textual emendations and a rearrangement involving the placement of “不 可 不 审 也 ”一 
see his pp. 442-447. 


626 


Mozi 


45.5 白马 > Both o FEARS RRE o HERG > Hj tH e RIES > RWE o 


45.66 FE ZBI o ANE o RESET HR o JE 


oe HBL > AE © SE > BME o UE TIE TH 


Comment: This brief section illustrates the first case listed in 45.4 with two 
examples, each duplicated. It should be noted that the pairs differ somewhat 
in that both members of the first pair have a qualifying adjective preceding the 
initial substantive. While there are obvious elements of the Later Mohist 
opposition to the arguments of Gongsun Long, the main purpose is to 
establish this form of proposition in contrast to what follows, which has critical 
ethical connotations for the Mohists. 


4ü 


事 人 也 。 其 弟 ， iari 爱 
第， die uA 。 车 ideis 乘 车 ， 非 乘 木 也 。 船 ， 木 也 。 人 
(A/F? 船 ， 非 人 [入 / 乘 ] 木 也 。 盗 人 > 人 也 。 2n > EZA 
tH, o EA Sie di o XH ? 恶 多 盗 ， 非 恶 多 人 也 。 欲 无 
盗 ， 非 欲 乱 人 也 。 世 相 与 共 是 之 。 若 ”若是 ， 则 内 次 人 人 也 ， 爱 
debo die TAIRA AH > BORAGE AME > EME (i 
3) 7 侨 。 此 与 彼 同类 “。 世 有 彼 而 不 自 非 也 ， 墨 者 有 此 而 非 之 。 和 无 


16. 


17. 


18. 


19. 


20. 


21. 
22. 


From the earliest modern commentators (e.g. BY, SYR) on, $E has been taken as “black” 
and both JÉ and jek as the names of servants (奴婢 ). 

There is general acceptance of WYZ's emendation of 视 to #1 on the basis of the 
following clause. 

Æ is commonly accepted as having the general meaning of 侍奉 or 服侍 (“to serve”). 
ACG suggests a more specific meaning in the following “3” of “be in service to a 
lord, be married to a husband" (his note 633, p. 487). 

There is agreement on the need to emend 人 here, either to A (e.g. HS, TIF, WFB, ZYZ) 
or to JÈ in line with the previous example (e.g. BY, WYJ). 

A number of commentators, following particularly SYR, regard the 人 immediately after 
XX, both here and subsequently, as superfluous and so omit it (e.g. TJF, ZYZ, WFB). 
Others retain it in both places (e.g. WYJ, LSL, HS). 

One % is regarded as superfluous (e.g. WFB). 

All agree on the excision of these three characters — see, for example, ACG, note 636, 
p. 487. 
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45.5 


45.6 


A white horse is a horse. To ride a white horse is to ride a horse. 
A black horse is a horse. To ride a black horse is to ride a horse. 
Huo is a person. To love Huo is to love a person. Zang is a person. 
To love Zang is to love a person. These are examples of there 
being this and it is so. 


Huo's parents are people. Huo’s serving his parents is not serving 
people. His younger brother is a beautiful person. Loving a 
younger brother is not loving a beautiful person. A cart is wood. 
Riding a cart is not riding wood. A boat is wood. Boarding a boat 
is not boarding wood. A robber is a person. Many robbers are not 
many people. Not being a robber isn't not being a person. How can 
this be made clear? To dislike many robbers is not to dislike many 
people. To wish there were no robbers is not to wish there were no 
people. The world is united in its agreement that this is so. If it is 
thus, then although (one says): “A robber is a person. Loving a 
robber is not loving a person. Not loving a robber isn't not loving 
a person. Killing a robber is not killing a person", there is no 
difficulty. This and that are both of the same class. Nevertheless, 
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EE” ^ PRABIN ^ SULE > AETA I UA o” 677 
是 而 不 然 ” 者 也 。 


Comment: This section presents examples of the second case (是 而 不 然 ) in 
contrast to the previous section. Despite the identity of the form of the 
argument, the conclusion may be either true ( 然 ) or false (不 然 ). The two cases 
may be set out as below: 


Casel  Premise 1: Huo is a person. 
Premise 2: What is loved is Huo. 
Conclusion: What is loved is a person. 


Casell Premise 1: Huo's parents are people. 
Premise 2: What Huo serves are his parents. 
Conclusion: What Huo serves are people. 


Whilst all would accept the first and, of course, from the logical point of view 
the second too seems irrefutable, still it could be challenged at an 
interpretative level, i.e. that what Huo serves are his parents qua parents not 
his parents qua people. HS attempts to dissolve the problem by a piece of 
linguistic sleight of hand, reading JF as ji^ (different from) rather than 不 是 
(is not). Does the Mohist position hold up, at least sufficiently to provide 
support for the argument for universal love and defence for the punishment of 
robbers despite their being people, or is it a piece of sophistry, as Xun Zi 
would claim?2 No one can deny that there are some, perhaps ultimately 
indefinable, differences between killing a robber and killing a person 
(assuming the person in question is not a robber), just as there is a difference 
between killing a pup and killing a dog, although all would accept that a pup 
is a dog, insofar as pup is a sub-class of the larger class, dog, just as robber 
is a sub-class of the larger class, people. It is notable, however, that the 
ethical connotations present in the second instance are not present in the first. 
Thus, one might conclude that while the Mohist defence is not secure on 
ogical grounds, in practice it can be justified by awareness of the nuances 
hat escape the strictly logical formulation and that such nuances have a wider 
range than just the group of Mohist ethical formulations. 


23. 


24. 


25. 
26. 


There are variations in these four characters which may be written, ^ft ES or “SHE 
WER or "RECS th”. 

There are several issues with this statement as follows: (i) Whether it follows a comma 
or a full-stop. (ii) Whether the next comma follows Hf or 5. (iii) If 与 should be read 
as $k. (iv) If Œ should be read as 1L. (v) Whether the comma is before or after the second 
内 . (vi) Whether the final nine characters (J to tH) are, in fact, a gloss, as proposed by 
TJF who has them in parentheses — a suggestion accepted by ACG. WYJ paraphrases 
the initial part of the statement with "8B [A Es] sl rfi / PATE”. 

Emended from # following BY — an emendation accepted by all modern editors. 
Xunzi 22.3a — see Knoblock, vol. 3, p. 131 and note 48, p. 339. 
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the people of the world believe that and consider themselves not 
mistaken, whereas the Mohists believe this and all consider them 
mistaken. This is without reason and may be spoken of as being 
fixed with respect to what is within and unreceptive to what is 
without (i.e. as having a closed mind that is not susceptible to 
change). These are instances of something being this and it not 
being so. 
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457 — 夫 且 读书 ， 非 读书 也 。 好 读书 Oo e «7 EPR > ERE 


w o ZE > dp RES o BAH > EAH o IEELAGE > IE AGE 
也 。 且 出 门 ， 非 出 门 也 。 止 且 出 门 ， 止 出 门 也。2 者 若 " 是 ，( 且 
Add « GRO ”有 命 ， 非 命 也 。 非 执 有 命 ， 非 命 也 ， 
WER ERRE (类 ]”。 世 有 彼 而 不 自 非 也 ， 墨 者 有 此 而 罪 ” 
JES » fud EST > BIS AURA BH > ELOHIEZE SE > A T AS E 
也 。 此 乃 不 是 而 然 者 也 。”” 


27. 


28. 


29. 


30. 
31. 


32; 
33. 
34. 


35. 


36. 


All commentators since SYR emend this initial statement which appears in the DZ (and 
in BY’s text) as: "Hcet es JEG EW. Almost all reverse the order of H. and X and 
take the former as 将 (e.g. LSL), 将 要 (e.g. MZQY), or 将 然 未 然 (e.g. ZYZ), and then 
either “ 书 也 ， 好 读书 ”(e.g. HS, WYJ, ACG), or these five characters preceded by ii 
(e.g. SYR, TJF, LSL), or by 好 (e.g. WFB). ZCY, however, emends the final 好 to 读 . 
It is this version that is followed in the translation. 

There are also variations in this second statement which appears in the DZ as: “B. F13% 
JE AE ig [P] AE ef XE. BY makes no emendations but adds the note “F A fii z Fy” 
after the first 也 . Likewise, SYR, HS, WYJ and WYW make no emendations. ACG alone 
argues for the omission of the initial H.. Other commentators add a F7] either before (TJF, 
ZYZ) or after (LSL) the second Zi whilst WFB adds 好 before it. ZCY emends the final 
好 ,this time to |], his text again being used for the translation. 

Some editors add the six characters“ 世 相 与 共 是 之 ”here in conformity with the same 
argument structure as in the previous section. 

One % is regarded as superfluous as in the previous section (e.g. WFB). 

The eight characters in parentheses are those that appear in early editions (e.g. DZ, BY). 
BY makes no attempt at explanation although ZCY does without modification of the text. 
All other modern commentators regard the statement as unintelligible in this form. Most 
accept SYR’s proposal to add a further 天 after ## giving: “HR > ÆRU ; FR UK 
th, » " This still presents problems of comprehension. More satisfactory is TJF’s version: 
“HR > FERE ; $$ > JERE ©” More radical is TJY's version: ^ELX 非 天 也 ; 止 
有 目 天 止 天 也 。”More radical still is HS's proposal: ^H. REAM JE (m 4: JE GAL 
有 命 JE ^ 

Added by WYJ on the basis of the following sentence. 

类 is added by most commentators following BY. 

Most commentators agree that 罪 is wrong here. It is usually either omitted (e.g. LSL) 
or emended to 4^ following WYZ. 

As in the previous section, these four characters are invariably modified. In fact, BY has 
a different structure (JG ES tH) which he suggests should be brought into conformity 
with the previous section. The usual form in modern editions is: “EEIE” as above. 
There are important issues with this final sentence which appears in the DZ and in BY as: 
“此 万 是 而 然 者 也 ”. A number of commentators follow WYZ and SYR in adding 不 
before Z5, making the statement identical with that in the previous section (e.g. WFB, LSL, 
MZQY). Others, however, place the additional 不 before 是 as above (e.g. ZCY, TJF, WYJ, 
ZYZ, ACG) which brings this section into line with the enumeration in 45 4. 
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45.7 


Being about to read a book is not reading a book. Liking to read a 
book is reading a book. Being about to fight a cock is not fighting 
a cock. Liking to fight a cock is fighting a cock. Being about to 
enter a well is not entering a well. To stop being about to enter a 
well is to stop entering a well. Being about to go out a door is not 
going out a door. To stop being about to go out a door is to stop 
going out a door. If it is thus (then one may say): "Being about to 
die young is not dying young; longevity is not dying young." To 
consider there to be Fate does not mean there is Fate and "to reject 
fatalism is to reject Fate" is without difficulty. This and that are of 
the same class. The people of the world believe that and do not 
consider themselves mistaken, whereas the Mohists believe this 
and all consider them mistaken. This is without reason and may be 
spoken of as being fixed with respect to what is within and 
unreceptive to what is without (1.e. as having a closed mind that is 
not susceptible to change). These are examples of a thing being so 
if it is not this. 


632 
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Comment: This is a very problematic section. There are significant textual 
concerns with 4 of the 15 sentences of the text. In addition, there are issues 
with the sentence“ 此 与 彼 同 类 ”concerning what 此 and f refer to, and 
whether the addition of 类 is warranted. With respect to the translation, | have 
followed ZCY's version of the second and fourth sentences, TJF's version of 
he very contentious sentence on dying young, and the version of the final 
sentence which brings it into line with the third proposition of 45.4, itself a 
matter of dispute. There is, nonetheless, widespread acceptance of the view 
hat this section is a statement against fatalism, anti-fatalism being one of 
he main planks of the Mohist construction and important in the Ru-Mo 
opposition." The argument takes the form of demonstrating two parallel 
phrases or propositions, the first of which is "not so" and the second of which 
is "so". What is not clear is precisely how the two paired propositions under 
scrutiny equate with the preceding four examples to establish the argument if, 
indeed, it is one argument (i.e. a denial of fate) or two, as ACG suggests.*® 


458 ”爱人 ， 待 周 ” 爱 人， 而 后 为 爱人 。 不 爱人 ， 不 待 周 不 爱人 。 不 


失 ” 周 爱 ， 因 为 不 爱人 锋 。 ty p FEARR > PRAE IA GREG 
E o ARRE > HARRER o BNF o RRE ^ MR 
HERRE © MERRE ©)? IU JT — ARI UL o 


Comment: This section, which deals with the fourth of the five propositions in 
45.4, is free of significant textual problems and is also relatively clear in 
meaning. lt characterises two situations which are susceptible of 
grammatically identical descriptions. The Mohist point is that this grammatical 
identity obscures important differences, important, that is, to another central 
Mohist tenet, the possibility and desirability of universal love. In the first case, 
loving people, to satisfy the requirements of the description, one needs to love 
all people all the time, i.e. universal love. Failing to love even one person at any 
time invalidates the description. In the second case, riding horses, to satisfy 


3T. 


38. 
39. 


40. 


41. 


42. 
43. 


See, for example, HS's analysis (MZJC, vol. 21, pp. 23-24) where he refers to the Mozi 
48. 

See ACG, LMLES, pp. 490-491. 

Ji] is taken in the sense of 3f$ and equated with the modern 全 部 or 所 有 .ZYZ writes 
that 周 is a logical“ 词 项 周延 ”(p. 88). LSL equates Ja] with 完全 . 

失 is omitted in most modern texts. WYJ makes a case for emendation to ^5 whilst TJF 
replaces 不 with 有 失 . 
The addition of 不 (lacking in early texts such as the DZ) was proposed by WYZ and 
is generally accepted. 

The addition of 44, due to WYZ, is generally accepted. 

The repetition of these five characters is regarded as an error and they are omitted in all 
modern texts. 
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45.8 


Love of people depends upon a generalised love of people and 
subsequently there is love of people. Not loving a person does not 
depend on a generalised not loving of people. There is loss of 
generalised love and, for this reason, there is not loving a person. 
Riding horses does not depend on a generalised riding of horses 
for there subsequently to be riding horses. There is riding a horse 
and, for this reason, there is riding horses. When it comes to not 
riding horses, this does not depend on a generalised not riding 
horses for there subsequently to be not riding horses. This is an 
instance of one generalised and one not generalised. 


634 


45.9 


Mozi 


the requirements, one need only ride some horse(s) some of the time whereas 
the conditions for non-applicability require not riding any horse at any time. 
Thus, in these two parallel phrases with essentially identical structures, one is 
generalised and one is not. 


居 於 国 ， 则 和 为 居 国 。 有 一 宅 於 国 ， 而 不 声 有 国 。 桃 之 实 ， 桃 也 。 
WZA o JEPE o JAZZIN > EAE o BAZIK ，; 非 恶 人 也 。 人 
之 鬼 ， 非 人 也 。 兄 之 鬼 ， 兄 也 。 祭 [人 ]” 之 鬼 ， 非 祭 人 也 。 祭 兄 
ZUR TUE o SHAE > BIZ Z SEP » ZEZAK? 
而 不 谓 之 马 大 。 之 牛 之 毛 黄 ， 则 谓 之 牛黄 。 之 牛 之 毛 众 ， 而 不 谓 
Zao Bile (BR Bie RUER > 一 马 而 四 足 也 ， 
JE PR RS if P eh: — CE) RS ^ Flo oU BRAY o Hs LER 
tH > JE— Hof BRA o 675 — Jet — FEA B o 


Ri 


ul 


o 


Comment: This final section differs in several respects from those preceding 
it. ZYZ describes it as being about the limits and principles of use of natural 
language. First, there is no obvious attempt to buttress any particular Mohist 
doctrine. Second, the examples are quite diverse, and third, it does not seem 
to correlate as well as the other sections with the listing of potential errors and 
the application of the terms in 45.3 and 45.4. Whatever the relationship of this 
section to those preceding it, it does seem relatively straightforward with 
respect to the examples, all six of which are subsumed under the heading of 
"one is, one is not”. The first depends on the possibility of giving a verb an 
adjectival role in the first example but not being able to do so in the second. 
The second is simply a matter of usage; the fruit of the peach tree is the peach 
but the fruit of the ji tree is not the ji but the zao. The third is about the “scope” 
of verbs in relation to direct and indirect objects and transitive and intransitive 
forms. In the fourth example, TJF's explanation hinges on the fact that after a 
man's death, necessary for the "existence" of his spirit, he can no longer be 


44. This character, absent, for example, from the DZ, was added by WYZ and is present in 
all modern texts. 

45. Written as Ej in early texts and equated with 154 by LSL. In most modern editions [}} is 
emended to fl — see, for example, ZCY. 

46. There is general acceptance of BY's reading of 73 here as iti to bring this clause into 
conformity with those that follow. 

47. Most modern commentators accept WYZ's suggestion that this repeated statement be 
omitted. TJF, however, retains it and emends to Al as in parentheses above. WFB 
retains the four characters and adds "— H5 > Gt” here also. 


48. There is general acceptance of BY's emendation of H to 


ib 
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45.9 


If someone lives in a kingdom then it becomes a ‘lived-in’ 
kingdom. If there is one dwelling in a kingdom it does not become 
a “there is” kingdom. The fruit of the peach tree is the peach; the 
fruit of the ji tree is not the ji. To ask about a person’s illness is to 
ask about the person; to dislike a person’s illness is not to dislike 
the person. A person’s spirit is not the person; an older brother’s 
spirit is the older brother. To sacrifice to a person’s spirit is not to 
sacrifice to the person; to sacrifice to the older brother’s spirit is, 
in fact, to sacrifice to the older brother. If this horse’s eyes are 
blind, one calls it a blind horse. If this horse’s eyes are large, one 
does not call it a large horse. If this ox’s hairs are yellow, one calls 
ita yellow ox. If this ox’s hairs are many, one does not call it many 
oxen. One horse is “horse”. Two horses are “horse”. With respect 
to a horse and four legs, there is one horse and four legs, not two 
horses and four legs. A white horse is a horse. With respect to 
some horses being white, there are (at least) two horses and some 
are (one is) white, not one horse and some are (one is) white. 
These, then, are instances of one being so and one not being so. 
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deemed a man, whereas the spirit of the older brother is linked only to that 
brother, so the two can be equated, this being particularly relevant in 
sacrificing to the spirit. The fifth example is about the scope of descriptive 
terms; if a horse's eyes are blind or an ox's hair is yellow they can be called, 
respectively, a blind horse and a yellow ox. The descriptive terms "large" and 
"many" cannot have the same dual application to part and whole. In the final 
example, TJF sees the distinction simply as one between singular and plural, 
a distinction which is often not explicit in written Chinese. ACG, however, 
writes that the distinction "... is not between singular and plural, but between 
distributive and collective, which is not exhibited by Indo-European number. 
..."? The example clearly also has relevance to Gongsun Long's "white horse" 
argument and the Mohist response to this. 


49. See ACG, LMLES p. 493. 
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46: BREE 


461 TAE TÁIEPHET > BHETH : [RE 於 人 平 ?」 子 黑子 日 : [我 

MEE ^ WIR > PIER ? | 耕 柱子 日 : PERSEE © DT 
SRTH : DEG ? [BHETE:DBUBDI > TETH : [我 
IRF A E ARE» 


| 


46.2 


> 


K 马 子 谓 子 墨 子 日 : [DAR ABI ? 1 子 墨 子 日 : [鬼神 之 明 
EJEA > JEH H Z EORR, «EPIS fin P 8 E BRUT S TS LI 
Ji] > MARRET o EES HEHE, ME AZ SB S BD 


HE 


On HAT, LYS has: “HEEL ANA] > ATR Za ^ BSA ERB o” 

大 行 is taken to be 太行 山 , a mountain in present-day Henan. 

There is general acceptance of WYZ's reading of “F for 羊 . 

There is considerable uncertainty about this sentence, not only concerning the name of 
the person (see note iv below), but also the term bairuo 白 若 一 see WYJ, note 15, pp. 
665-667 for a detailed discussion. The translation follows Z&Q's analysis. 


上 wm 一 
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46.1 


462 


46: Geng Zhu 


Master Mo Zi was angry with Geng Zhu Zi’. 
Geng Zhu Zi asked: “Do I not surpass [other] men?" 


Master Mo Zi [in turn] asked: “If I were about to ascend Taihang 
Mountain and I yoked a thoroughbred horse and an ox [to my 
cart], which one would I urge on?" 


Geng Zhu Zi replied: “You would urge on the thoroughbred 
horse." 


Master Mo Zi asked: “And why would I urge on the thoroughbred 
horse?" 


Geng Zhu Zi replied: *Because the thoroughbred horse is up to the 
task." 


Master Mo Zi said: "I also take you to be up to the task." 


Wu Ma Zi" spoke to Master Mo Zi saying: *Which are more 
perspicacious and wise — ghosts and spirits, or sages?" 


Master Mo Zi said: “Comparing the perspicacity and wisdom of 
ghosts and spirits to that of the sages is like comparing those with 
sharp hearing and clear sight to those who are deaf and blind. 
Formerly, the Xia king, Kai (Qi) sent Fei Lian to search for 
metals in the mountains and rivers, and to cast tripods (ding) at 
Kun Wu." He also ordered Wengnan Yi" to prognosticate from 


i. Other than accepting SYR’s supposition that he was a disciple of Mo Zi, nothing is known 
of Geng Zhu Zi. Some texts have f rather than #£ in the name — see WYJ, note 1, p. 661. 

ii. BY speculates that Wu Ma Zi AAG is Wu Magi 4K 15 HJ, a disciple of Confucius, or 
one of his descendants. 

iii. This is a reference to Yu's son Qi AX, traditional dates 2197-2188 BC, the name being 
changed due to a Han taboo. 后 is read as + (Z&Q). Fei Lian ?EJHÉ was a minister in 


his service. Kun Wu £24 is a mountain in what is now Henan province. 


iv. ME is taken to be an erroneous duplication of 3£. The man in question was a diviner in 
the service of H E — see Z&Q, note 13, p. 685. 
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Ro — 足 而 方 ， AKT AR > PETAR” AEM AT > WS 


JMEOEBIE' S ES JALAKA A: PRR! eB 


ae 


Zx 


哉 ! 而 鬼神 智 "” 之 。 是 故 日 ， HAAR EEA AE > RCE A F 


E 


南 一 北 ， 一 西 一 东 ， 九 易 既 成 ， 迁 於 三 国 。J 夏 后 氏 失 
Zo BRAZZ > BARZ > MAZZ o Bin > KR AHH > 
BARR o EER AA R Es EPA Il e > SE YB ZR 


治 徒 娱 、 县 子 硕 问 论 子 墨 子 日 : [为 义 就 为 大 务 ? ] 子 墨 子 日 : 


有 
WER BME > 能 欣 " Bik > RBH 
从 


三 here is taken to be an error and should read 四 (see, for example, LYS, LSL). 


Following BY, 上 乡 is taken as i] #8, a formal conclusion to an offering. 


Z IREE o | 
46.3 
事 ， 然 后 义 事 
5. 
6. Ji is read as Ji — see LYS, Z&Q. 
7. 
8. 


11. 


On this clause, LYS has: “ZEME > HSER o PIER E o EBLE AE RR o M 


把 填 兆 上 


iR ch RERA H 


HJE » " — see his note 10, p. 325. WYJ has / A rather than Z 


X. as the initial two characters — see his note 23, p. 669. 
Read as 3232 一 see, for example, LYS, Z&Q. 


. 智 is read as 知 both here and in the following sentence. 
Following WYZ, 欣 is read lif in the sense 测量 . 


mi 
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46.3 


the bairuo tortoise. The diviner said: ‘The tripods (ding) when 
complete will have four legs and be square. They will cook by 
themselves without fire. Without lifting, they will store 
themselves. They will move themselves without being moved. 
Use them for sacrifice at Kun Wu and let the Gods receive the 
offering.’ Having made an interpretation of the lines, he also said: 
"The Gods receive the offering. Profuse are the white clouds. At 
one time they are in the south, at one time in the north, at one time 
in the west, at one time in the east. The nine tripods (ding) are 
already complete and will pass from one to the other among the 
three countries.’ [Subsequently] the Xia King’s clan lost them and 
the Yin (Shang) founder received them. The Yin lost them and the 
Zhou founder received them. This transmission between the Xia 
King, Yin and Zhou occupied several hundred years. Even if a 
sage gathered together his good officials and excellent ministers 
and planned, how can he know what will transpire after several 
hundred years? Yet ghosts and spirits know! This is why I say that 
the perspicacity and wisdom of ghosts and spirits when compared 
to sages are like sharp hearing and keen sight when compared to 
deafness and blindness.” 


Zhi Tuyu and Xian Zishuo' questioned Master Mo Zi, saying: “In 
practising righteousness, what is the most important aspect?” 


Master Mo Zi said: "It is like building a wall. Those who are able 
to compact the earth should compact it; those who are able to carry 
the earth should carry it; those who are able to do the survey 
should do it. Then the wall will be completed. Practising 
righteousness is like this. When those who are able to dispute, 
dispute; when those who are able to explain the writings, explain 
them; when those who are able to conduct affairs, conduct them — 
then righteousness will be complete.” 


v. These two men are assumed to have been disciples of Mo Zi (SYR). Nothing is known 
of them, although WYJ draws attention to a Xian Zishi 县 子 石 , mentioned in the LSCQ 
4/3.2 as a student of Mo Zi. 


644 Mozi 


464 。 巫 马 子 调子 墨 子 日 : [ 子 兼 爱 天 下 ， 未 云 ” 利 也 。 我 不 爱 天 下 ， 未 
云 贼 也 。 功 皆 未 至 ， 子 何 独自 是 而 非 我 哉 ? 1 子 墨 子 日 : (SA 
煤 者 於 此 ， 一 人 奉 水 将 治之 ， ABANKA e DERE > FA 
SEP ROA? IIB FA: [我 是 彼 奉 水 者 之 意 ， 而 非 夫 氛 火 者 之 
意 。」 子 黑子 日 : [ 吾 亦 是 吾 意 ， 而 非 子 之 意 也 。j 


> 


465 ” 子 墨 子 游 莉 耕 柱 子 於 楚 。" 二 三 子 过 之 ， 食 之 三 升 ， 客 之 不 厚 。 
二 三 子 复 於 子 黑子 日 : [ 耕 柱 子 处 楚 无 益 疾 。 二 三 子 过 之 ， 食 2 
三 升 ， 客 之 不 厚 。j 子 墨 子 日 : [未 可 知 也 。」 考 几何 而 遗 十 金 於 子 
黑子 日 : MERKE" ATE > MERA ZA o |B 
日 : [ 果 未 可 智也 。j 


46.6 


> 


马子 谓 子 墨 子 日 : [ 子 之 为 义 也 ， 人 不 见 而 耶 ， 鬼 而 不 见 而 
富 ， 而 子 为 之 ， 有 狂 疾 ! IS 子 墨 子 日 : SETA EE > H 


12. I have followed some modern editors (LSL, Z&Q) in accepting Y Y's reading of zx as 
f. 

13. $ here is read as EZ or E (Z&Q). 

14. There are two points in this sentence: (i) On 游 , BY has:“ 谓 游 扬 其 名 而 使 之 仕 。”(i) 
Following WYZ, 7j is regarded as superfluous. 

15. In this clause, 后 生 is understood as 弟子 (SYR). On “AHL” there are differing views. 
WYJ reads 7E as f^ and has: 05 ri NEIGE AVAL A 18. » " Alternatively, LYS has:“ 是 一 
种 客气 语 ， 好 比 古 人 写 信 自称 死罪 死罪 — bx o” — see his note 8, p. 328. I have 
followed the former. 

16. In this sentence, 而 in both instances is taken as 你 , HB is read as 服 (WYZ), and # as 
福 . WYJ has a slightly different text — see his notes 47 and 48, p. 673. 
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464 


46.5 


46.6 


Wu Ma Zi spoke to Master Mo Zi saying: "You practise universal 
love for all under Heaven but as yet there is no benefit. I do not 
practise universal love for all under Heaven but as yet there is no 
harm. In both instances, nothing has yet been achieved so how can 
you claim that you alone are right and I am wrong?" 


Master Mo Zi said: "Suppose now someone lights a fire and one 
man is bringing water which he will pour on it and another is 
gathering fuel with which he will increase it. In both instances 
nothing has yet been achieved so which of the two men do you 
commend?” 


Wu Ma Zi said: “I regard the intention of the one who is bringing 
water as right and that of the one who is gathering fuel as wrong.” 


Master Mo Zi said: “I also regard my intention as right and your 
intention as wrong.” 


Master Mo Zi recommended Geng Zhu Zi for office in Chu. 
Several of the Master’s disciples visited Geng Zhu Zi who gave 
them only three sheng [of rice] to eat and entertained them in 
meagre fashion. 


The disciples returned and said to Master Mo Zi: “Geng Zhu Zi’s 
position in Chu does not benefit him. When several of us visited 
him, he gave us only three sheng [of rice] to eat and entertained us 
in meagre fashion.” 


Master Mo Zi said: “One cannot yet tell.” 


A little while later [Geng Zhu Zi] sent 10 chin of gold to Mo Zi, 
saying: “I, your disciple, dare not keep this for myself. Here are 10 
chin of gold which, Sir, I wish you to use.” 


Master Mo Zi said: “As I thought, it was too soon to tell.” 
Wu Ma Zi spoke to Master Mo Zi saying: “You, Sir, practise 


righteousness but I don’t see people submitting to you and I don’t 
see ghosts blessing you. Still you practise it. You must be mad!” 
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46.7 


46.8 


46.9 


Mozi 


人 者 见 子 从 事 ， 不 见 子 则 不 从 事 ; 其 一 人 者 见 子 亦 从 事 ， 不 见 
子 亦 从 事 。 子 谁 贵 於 此 二 人 ?] 巫 马子 日 : [我 贵 其 见 我 亦 从 事 ， 
不 见 我 亦 从 事 者 。j 子 墨 子 日 : [然则 ， 是 子 亦 贵 有 狂 疾 也 。] 


子 夏 子 徒 问 於 子 黑子 日 : ETAF? ] 子 墨 子 日 : ATE 
Fle IFR ZEA : DASS > RV PIS? ITATH: 
ERR! ARINA > TTA > GR ! ] 


JARS Pa SR E [ESAME > AE A EU 
WSR > RAM > TA EIEAR o FEFE : [天 下 之 所 以 生 者 > 
UREW o SHEE > RBA CAVA o WMA 
7E > JEEE | 


子 黑子 日 : MRZE MRZI IMAR WRZ 
EE o TURAR RAR ME KARP ? ART © Br 
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46.7 


46.8 


46.9 


Master Mo Zi said: “Suppose now there were two officials — one 
who carried out his duties when he saw you, but not when he did 
not see you, and one who carried out his duties whether he saw 
you or not. Which of these two men would you value?" 


Wu Ma Zi replied: "I would value the one who carried out his 
duties whether he saw me or not." 


Master Mo Zi said: "In that case, then, you would also be valuing 
one who is mad!” 


A follower of Zi Xia" questioned Master Mo Zi saying: “Is there 
contention among gentlemen?" 


Master Mo Zi replied: “There is no contention among gentlemen.” 


Zi Xia's follower said: "There is contention among dogs and 
swine so how is it that there is no contention among officers?" 


Master Mo Zi said: "What a shame! With words you praise Tang 
and Wen, but in regard to actions, you make comparison to dogs 
and swine. What a shame!" 


Wu Ma Zi spoke to Master Mo Zi saying: “To set aside men of the 
present and praise former kings is to praise old bones. It is like a 
carpenter knowing only rotten wood and not knowing living 
wood." 


Master Mo Zi said: "The way the world survives is through the 
doctrines and teachings of the former kings. Now to praise the 
former kings is to praise the means whereby the world survives. 
Not to praise what may be praised is not benevolent." 


Master Mo Zi said: “He Shi's jade, Marquis Sui’s pearl, and the 
nine tripods (ding) are what the feudal lords spoke of as precious 
treasures." [But] can they enrich the country, make the people 


vi. This is Bu Shang h RA, one of the most renowned of the Confucian disciples — see, for 
example, Lun Yu 1.7. 

vii. For the story of He Shi’s 和 氏 jade, see Han Feizi 43. For that of Marquis Sui's [fj 
pearl, see Huainanzi 6. “= B7 2” refers to the “nine ding". 9 is read as fil] and $ as 
32. SYR has: “Fl Fl ^ FETA] Se > ZRSHJLSRU o” 
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贵 良 裤 者， 为 其 可 以 利 [ 民 ] U 48, o MARZE RZ SHR 
六 边 不 可 以 利 人 ， 是 非 天 下 之 良 神 也 。 今 用 义 为 政 认 国家 ， 人 民 
必 众 ， 刑 政 必 治 ， 社 稳 必 安 。 所 为 ” 贵 良 宝 者 ， 可 以 利 民 也 ， 而 
义 可 以 利 人 ， 故 日 ， 义 天 下 之 良 实 也 。j 


| 


4610 3EATRISIBUSHUEH : [ 善 为 政 者 若 之 何 ? VERE : [59 Awe 
者 ， 达 者 近 之 ， 而 蔓 者 新 之 ”。j 子 墨 子 并 之 日 : [ 革 公 子 高 未 得 
其 问 也 ， 仲 尼 亦 未 得 其 所 以 对 也 。 药 公子 高 党 不 知 善 角 政 者 之 速 
PEB” o MEEI R? 间 所 以 为 之 若 之 何 也 。 不 以 人 之 所 
不 智 告 人 ， 以 所 智 告 之 ， 故 革 公 子 高 未 得 其 问 也 ， 仲 尼 亦 未 得 其 
所 以 对 也 。] 


| 


17. Inserted by WYJ on the basis of the second clause in the final sentence. 

18. Z5 is taken as ij (Z&Q). 

19. On this clause, SYR has: ^i FECE IUBE ^ WREE o” 

20. As BY points out, 也 should be taken as 之 in conformity with the rest of the passage. 
21. 是 is taken as 之 (SSX). 
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46.10 


numerous, bring order to government, and bring peace to the 
nation? I say they cannot. Something is spoken of as being valued 
as an excellent treasure because it can benefit the people. But He 
Shi's jade, Marquis Sui's pearl, and the nine tripods (ding) cannot 
benefit people, so, in terms of the world, they are not excellent 
treasures. Now if righteousness is used in governing the country, 
the people will certainly be numerous, government will certainly 
be well ordered, and the nation will certainly be at peace. That 
which is said to be valued as an excellent treasure is that which can 
benefit the people. And righteousness can be of benefit to the 
people. Therefore, I say that righteousness is the world's excellent 
treasure." 


The Duke of She, Zi Gao" asked Confucius about government 
saying: “What constitutes skill in governing?" 


Confucius replied: “Good government consists of becoming 
close to those who are distant and treating old friendships like new 


six 


ones. 


Master Mo Zi, on hearing this, said: “The Duke of She, Zi Gao did 
not hit on the right question so Confucius, in turn, did not find the 
way to answer him. How could it be that the Duke of She, Zi Gao 
did not know that skill in government consisted of bringing near 
those who are distant and treating old friendships as new? His 
question should have been how to do this. It was a case, then, not 
of telling him something he did not know, but of telling him what 
he already knew. That is why I say that the Duke of She, Zi Gao 
was not able to ask the right question so Confucius was also not 
able to frame the right reply.” 


viii. Zi Gao 子 高 (名 — i75) was a great officer of Chu in the Spring and Autumn Period. 

ix. A similar exchange is to be found in the Lun Yu XII.16 where the response is“ 近 者 说 ， 
速 者 来 ”, whilst in the Han Feizi 161 (i=) there is:“ 政 在 悦 近 而 来 速 。”A detailed 
note is given in the Xinyi Han Feizi, p. 593. 
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4611 “ 子 墨 子 谓 鲁 阳 文 君 日 : [大 国之 攻 小 国 ， RESET ZA o 3E 
TRR EAMES o SKAZE > KERRIE > t 
人 不 得 织 ， 以 守 往 事 。 攻 人 者 亦 农夫 不 得 耕 ， 妇 人 不 得 织 ， 以 攻 
为 事 。 故 大 国之 攻 小 国 也 ， 壁 猎 童 子 之 态 马 也 。|] 


可 


4612. T2 TH: [ 言 足 以 复 行者 ， 常 之 ; PEURIH DH AE 
以 举行 而 常 之 ， 此 洲 口 也 。j 


46.13 Fee TEE EE RA TS o VUE SCIRE ^ ZIM «m 
FSM DRA WARD XL o WTAE: [本 君 以 
ARF Zi > BRE > KRIM 8k ddr 
WE zl, o HARTI A AEF ? ] 子 墨 子 日 : [去 之 有 道 ， 受 狂 
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46.11 


46.12 


46.13 


Master Mo Zi spoke to Prince Wen of Luyang, saying: “A large 
state attacking a small state is like a young boy [playing at] being 
a horse. When he [plays at] being a horse, he tires out his legs. 
Now, when a large state attacks a small state, the farmers in the 
state that is being attacked cannot plough and the women cannot 
weave because they are occupied with defence. And in the case of 
those who are attacking, the farmers also cannot plough and the 
women cannot weave because they are occupied with attack. 
Therefore, a large state attacking a small state is like a young boy 
[playing at] being a horse." 


Master Mo Zi said: “Words that are good enough to be put into 
practice, use frequently. [Words] that are not good enough to be 
put into practice, do not use frequently. Words that are not good 
enough to be put into practice, yet are frequently used, are a waste 
of breath." 


Master Mo Zi sent Guan Qian'ao to promote Gao Shi Zi in Wei k 
The Prince of Wei gave him a substantial salary and established 
him among the high officials. Gao Shi Zi entered the court three 
times and certainly gave completely of his counsels, but his words 
were not put into action. He left and went to Qi. There he saw 
Master Mo Zi to whom he said: “Because of you the Prince of Wei 
gave me a substantial salary and ranked me with the high officials. 
I went to the court on three occasions and certainly gave 
completely of my counsels, but my words were not put into action. 
That is why I left. Would the Prince of Wei take me to be mad?” 


X. A descendant of King Ping ` 


"m 


Œ of Chu. Luyang was in what is now Henan province 


— see Z&Q's detailed note (note 7, p. 693). 

xi. Both men, Guan Qian'ao 41 S5 iX and Gao Shi Zi 高 石子 were disciples of Mo Zi. 
Nothing else is known about them. BY suggests # rather than #{ in the first case and 
SYR agrees. 
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何 伤 ! 古 者 周公 旦 


世 称 其 德 


Mozi 


FE BAA > MRSS RE o CEPR CAE o f 


, 揭 其 名 ， 至 今 不 息 。 且 翟 闻 之 为 义 非 避 毁 就 器 ， 去 之 


有 道 ， 受 狂 何 伤 ! 高 石子 日 : [ 石 去 之 ， 焉 敢 不 道 也 。 背 者 夫子 


"HE 


: PRP ARE o [EAR ES] o DE OB > MARE 


Bo BERAOGEARE42"S.:LTÉT,: 


EF! RB 
看见 之 也 。] 


46.14 TÆFTH : 


[世俗 之 君子 ， 委 而 谓 之 富 ， 


3k UE ERER! | 


22. According to SYR, “JARE” should read ^I A 
modern commentators. 


而 召 子 禽 子 日 : [538 


义 而 乡 窗 者 ， 我 常 闻 之 侨 。 倍 襟 而 乡 义 者 ， 於 高 石子 


AUK > HRM A 


ft”. This is accepted by 
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46.14 


Master Mo Zi said: "Leaving was in accord with the Way — what 
harm is there in being thought mad? In ancient times, Duke Dan of 
Zhou opposed Guan Shu." He resigned from his position as one 
of the Three Dukes (San Gong) and went east to dwell in 
Shangyan. Everyone said he was mad. Yet later generations 
extolled his virtue, and praise for his name has extended unceasing 
to the present time. Moreover, I have heard that being righteous 
does not involve avoiding censure and seeking praise. So leaving 
was in accord with the Way. What harm is there in being thought 
mad?" 


Gao Shi Zi said: “I, Shi, left. How could I dare not to follow the 
Way? Formerly you, Master, said these words: ‘If the world is 
without the Way, benevolent officers should not accept a 
substantial salary.’ Now the Prince of Wei is without the Way, so 
if I were to desire salary and position from him, this would be 
merely taking the food from the people.” 


Master Mo Zi was pleased and summoned Master Qin Zi" saying: 
“Now I have heard this! I have often heard of those who turn their 
backs on righteousness and turn towards salary. But turning one's 
back on salary and turning towards righteousness, I have seen only 
in Gao Shi Zi.” 


Master Mo Zi said: “It is customary among gentlemen that if you 
say they are rich when they are poor, they become indignant. But 
if you say they are righteous when they are not, they are pleased. 
Is this not perverse?” 


xii. Most commentators would emend 关 to 管 , taking Guan Shu “4% as the third son of 
Wen Wang and younger brother of Wu Wang, whilst Dan H., the renowned Duke of 
Zhou, was the fourth son of Wen Wang. Guan Shu led an uprising to seize the succession 
after the death of Wu Wang but was defeated by the Duke of Zhou. Regarding the place 
name, the emendation of # to & follows BY. 

xiii. The — t, established in Zhou times, are described by Hucker (#4871) as ^... the 
three paramount aides to the ruler ... [who] held the highest possible ranks in the 
officialdom.” 

xiv. This is Qin Guli & #8 ff, one of Mo Zi’s foremost disciples. 
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46.15° Zik fH: EAN” MECA FAFA: [就 先 人 而 旦 有 则 


46.16 和 后 生 有 反 子 墨 子 而 反 者 : 2 REAM? RK TY 


SMEAR? FREAZHEA © | 


is 
oy 
[ 


[是 猫 三 军 北 ”, RRS AGRAÉCU o | 


4617 AATE : [君子 不 作 ， 入 而 已 。j” 子 墨 子 日 : [不 然 ， 人 之 其 不 


君子 者 ， 古 之 善 者 不 诛 ， 今 也 善 者 不 作 。” 其 次 不 君子 者 ， 古 之 
善 者 不 遂 ， 己 有 善 划 作 之 ， 欲 善之 自己 出 也 。 今 诛 而 不 作 ， 是 无 
ERA AM ERR 。 吾 以 为 古 之 善 者 则 诛 之 ， 今 之 善 者 旧作 
Zo REZAL E | 


4618 ”骏马 子 谓 子 黑子 日 : [我 与 子 界 ， 我 不 能 兼 爱 。 我 爱 名 人 於 越 
人 ， ud T. ERIBE > ERKA > ERI 
BRZA > BRATS BL > UER o ERIR > BRRR 

我 ， 我 何故 疾 者 之 不 拂 ， 而 不 疾 者 之 拂 ? UB UR SURE > 
无 条 我 以 利 。]™ 
23. First, there is doubt about the placement and completeness of this fragment — see SSX. 


24. 


25. 


26. 


27. 


28. 


29. 


30. 


Second, it is not clear who Gongmeng 公 重 ,taken to be a double surname (see ZWDCD, 
vol. 1, p. 1478), was, apart from the probability that he was a Confucian — see Mozi 48 
which is titled after him. 

ZCY considers the “three principles” fl) = to be “heaven” K, "earth" 地 and “people” 
Ae 

There is uncertainty about the end of this sentence. WYJ has “1% ^E" here rather than at 


the start of the next section — see his note 91, p. 679. 
A 


There is general acceptance of the reading of the first / as 背叛 and the second as 返 
or fifi, and also of the addition of H after 者 一 see WYJ, notes 92,93, p. 679. 后 生 here 
is taken as "disciples". 

On Ab, Z&Q have: “Ab : 败北 ， 打 败仗 。 ”一 see their note 5, p. 698. 

In this sentence fF is read as 做 and 术 as #È. It is taken to be a reference to the Lun Yu 
VILI: “SFE o PASE > funk > AB LEIA FRE "— see LCC, vol. 1, p. 195. 
The erie of this rather problematic sentence depends on taking 其 as # or # (SSX), 
wk as 述 (BY), and 也 as Z (SYR). 

According to YY, this sentence should read: “HR X6 ALK WA AK > ERRAR ©” 


I have followed this in the translation. 
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46.15 


46.16 


46.17 


46.18 


Gongmeng Zi said: “The first people had three principles and that 
was all." 


Master Mo Zi asked: “Who were the first people you say had three 
principles only? You will never know what the first people had." 


Among the disciples there was one who forsook Master Mo Zi but 
later returned, saying: “How am I at fault? I did later return.” 


Master Mo Zi said: "This is like the three armies being defeated 
and those who have lagged behind or lost their way seeking 
reward." 


Gongmeng Zi said: “The gentleman is not a creator. He is a 
transmitter, and that is all." 


Master Mo Zi replied: "Not so. Those men who are the most 
ungentlemanly did not transmit what was good in the past and do 
not do what is good in the present. Those who are the next most 
ungentlemanly do not transmit what was good in the past, but, if 
they themselves possess goodness, then they reveal it in the hope 
that it will redound to their credit. Now there is no difference 
between transmitting but not doing, and not wanting to transmit 
yet doing. In my view, if something was good in the past, then 
transmit it. And if something is good in the present, then do it in 
the hope that the good will be greatly increased." 


Wu Ma Zi spoke to Master Mo Zi, saying: “I am different from 
you. I am not able to love universally. I love the people of Zou 
more than I love the people of Yue. I love the people of Lu more 
than I love the people of Zou. I love the people of my district more 
than I love the people of Lu. I love the people of my family more 
than I love the people of my district. I love my parents more than 
I love the people of my family. I love myself more than I love my 
parents, based on the closeness to myself. If another strikes me, I 
feel the pain, but if I strike another, the pain is not mine. Why, 
then, should I not prefer the pain of striking another to the 
pain of being struck myself? This is the reason why I would kill 
another to benefit myself rather than be killed myself to benefit 
another." 
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46.19 TETH: (Fea ARAF ? RTE : [我 何故 
ERS ? 吾 将 以 告 人 。j] 子 墨 子 日 : [然则 — ACT > -AKA 
子 以 利己 ; 十 人 说 子 ， 十 人 和 欲 杀 子 以 利 已 ; R Pb o POR 
子 以 利己 。 一 人 不 说 子 ， 一 人 和 欲 条 子 ， 以 子 鸟 施 不 祥 言 者 也 ; 十 
人 不 说 子 ， 十 人 和 欲 久子 ， 以 子 为 施 不 祥 言 者 也 ; 天 下 不 说 子 ， 天 
FART > UP AEA EE Eth o RESID AH > AEFI IR 
子 ， 是 所 谓 经 者 口 也 ， 儿 常 之 身 者 也 。 TATH: [ 子 之 言 恶 
利 也 ? 若 无 所 利 而 不 言 “， 是 落 口 也 。| 


4620 FAB TIBEBEDURH: [ 今 有 一 ”人 於 此 ， 羊 牛 物产 ”， 维 人 ”但 
割 ” 而 和 之 ， 食 之 不 可 腾 食 也 。 见 人 之 作 饼 ， 则 还 然 突 之 ,日 : 
[ET RR 4 不 知 日 月 ” 安 不 足 乎 ， 其 有 震 疾 乎 ? ] 鲁 阳 文 君 日 : 
ARRE o FEFE: EE” ZH > WHET T RE E 


31. In this sentence 经 is read as 到 , % as Œ (SYR), and 之 as 至 . WYJ offers a slightly 
different reading, stating:“ 猎 言 轻率 之 口 ， 杀 常 至 身 者 也 。” 一 see his note 112, 
p. 681. 

32. Following SYR, 不 言 is taken to be WF. 

33. WYJ considers — here to be superfluous. 

34. Typically written with the ^F radical (ZWDCD #20664). 

35. On the emendation of 3£ to # following BY and SYR see WYJ, note 118, p. 682. HE 
A is taken as ÆA (BY). 

36. Following BY, 但 割 is read as 1H IJ. 

37. & is taken as Y (SYR). 

38. 日 月 is read as H-H (SYR). 

39. Here 3£ is understood as 境 (e.g. Z&Q). 
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46.19 


4620 


Master Mo Zi said: "Is your way of thinking to be kept secret or is 
it to be told to others?" 


Wu Ma Zi replied: “Why should I keep my way of thinking a 
secret? I shall tell others." 


Master Mo Zi said: "In that case, then, if one person agrees with 
you, one person will want to kill you to benefit himself. If ten 
people agree with you, ten people will want to kill you to benefit 
themselves. If [everyone in] the world agrees with you, [then 
everyone in] the world will want to kill you to benefit themselves. 
If one person does not agree with you, one person will want to 
kill you, taking you to be a person who disseminates evil words. 
If ten people do not agree with you, ten people will want to 
kill you, taking you to be a person who disseminates evil words. 
If [everyone in] the world does not agree with you, [then 
everyone in] the world will want to kill you, taking you to be a 
person who disseminates evil words. So not only those who agree 
with you will want to kill you, but also those who do not agree 
with you will want to kill you. This is to say that what brings about 
the killing is the mouth, but the matter of the killing concerns the 
person." 


Master Mo Zi said: "What benefit is there in your words? If you 
must speak although you have nothing of benefit to say, you are 
wasting your breath." 


Master Mo Zi spoke to Prince Wen of Luyang, saying: "Now 
suppose there is this person who cannot consume all the food 
from grain-fed sheep and oxen that his kitchen-master skins and 
cuts, and prepares for him, yet, when he sees someone else 
preparing cakes, he suddenly seizes them saying, ‘Give them to 
me to eat'. Do you not know whether this is a case of his not being 
satisfied with what he has to eat, or of him being a pathological 
thief?" 


Prince Wen of Luyang replied: *He is [obviously] a pathological 
thief." 


Master Mo Zi said: “Chu had fields extending to its four borders 
that were overgrown and neglected and could not be opened up. 
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虚 ” 数 千 ， 不 可 腾 [ 用 )]”, RR > BEL BT > HER RZ ^ DER 
彼 办 乎 ?重阳 文 君 日 : ERRE PUG RU ] 


4621 


4t> A 


46.22 


REI 


TT BET ft 


TETH: DES ER gi HC TR ER 
: Pay? ERA ^ EMARE > TOLL 日 ”: [ 苟 使 
oN ! ! ] 


之 政 ， 不 能 相信 ， 而 祝 於 议 


Ri 


日 : [RIPE -o BAREH : [ 然 ， 我 并 其 乡 有 


勇士 看 ， 丰 必 从 而 杀 之 。j」 子 黑子 日 : [天 下 黄 不 欲 与 其 所 好 ， 度 
其 所 恶 ”。 今 子 闻 其 乡 有 勇士 看 ， 必 从 而 儿 之 ， 是 非 好 勇 也 ， 是 


EAE o] 


40. 


41. 
42. 
43. 
44. 
45. 


呼 虚 is SYR's emendation for the rare character 3. with the _ radical (ZWDCD 


#3621 


0) followed by $. 


Added following BY. 


On fal 


E , Z&Q have: “Z 


E > ZEH » " which I have followed. 


^hj here and subsequently is read as 尚 (WYZ). 


El is YY’s emendation of tH. 


There are two proposed emendation in this sentence: B for 与 (WYZ) and Æ$ for 度 


(Z&Q 


). 
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4621 


4622 


And it had vacant land to the extent of several thousand [mu] that 
could not be completely used. Yet, when it saw the unoccupied 
regions of Song and Zheng, it suddenly seized them. How is this 
different from the first case?" 


Prince Wen of Luyang replied: "This is just like the other. It is 
truly pathological theft." 


Master Mo Zi said: “Jisun Shao and Meng Bochang" jointly 
conducted the government of the state of Lu but were unable to 
trust each other, so they swore an oath at the temple altar saying, 
*Cause us to be harmonious'. This is like people covering their 
eyes and swearing an oath at the temple altar saying, ‘Cause us to 
see everything'. Is this not absurd!" 
Master Mo Zi spoke to Luo Guli,"" 
bravery." 


saying: "I hear you love 


Luo Guli replied: “That is so. Whenever I hear there is a district 
that has a brave knight in it, I must follow and kill him." 


Master Mo Zi said: “In the world, there is no-one who does not 
wish to foster what he loves and discard what he hates. Now when 
you hear there is a district with a brave knight in it, you must 
follow and kill him. This is not loving bravery; this is hating 
bravery.” 


xv. Nothing significant is known about these two men, Jisun Shao {448 and Meng 
Bochang x& fH i’. Commentators take them to be descendants of Ji Kangzi and Meng 
Wubo respectively and contemporaries of Mo Zi. 

xvi. Luo Guli $% f% is said to have been a disciple of Mo Zi. 
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47: 贵 义 


471 T7ATH:[ ESSE SHAARIT Fee ; 而 断 子 之 手 
足 ， 子 为 之 乎 ?」 必 不 为 ， 何 故 ? 则 冠 履 不 若 手足 之 贵 也 。 又 日 
[ 子 子 天 下 而 欠 子 之 身 ， 子 为 之 乎 ?」 必 不 为 ， 何 故 ? 则 天 下 不 若 
JAE FAW ERR ARAE kA MFR 
HS e] 


412. TET BJ BUC TETH: [今天 下 莫 为 义 ， 子 
独自 苦 而 为 义 ， 子 不 若 已 。j 子 墨 子 日 : [ 今 有 人 於 此 ， 有 子 十 
人 ;一 人 耕 而 九 人 处 ， 则 耕 者 不 可 以 不 益 急 全 。 何 故 ? HUE 
AR WP SE © SRP SASS > BUG EREE > 何故 止 
我 3] 


| 


47.3 T2 PMR > WME MRE CH PBA Ts 
fio FATB’ BAK ETETE: [ 子 之 言 则 成 善 
f ! 而 君王 ， 天 下 之 大 王 也 ， 考 乃 日 [ 风 人 之 所 豚 ]， 而 不 用 乎 ?] 


1] 


1. SYR suggests transposing #{ and 3& in this sentence. 

2. The opening 11 characters of this section follow WYJ’s text, the distinctive features of 
which are the transposition of 即 and #§ and the addition of 之 before the latter — see 
his note 4, p. 690. 

3. Following WYZ, 如 is taken as 宜 in the sense of 应 该 . 

4. There are significant textual issues with this sentence involving particularly the character 
jak 一 see BY’s note (MZIC, vol. 8, p. 314) and WYJ’s detailed discussion (his note 10, 
p. 691). The translation follows WYJ's text. Mu He $21 was a high official of Chu. 
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472 


473 


47: Valuing Righteousness 


Master Mo Zi said: “Of the ten thousand things, there is none more 
valuable than righteousness. Nowadays, if you speak to someone 
and say, ‘I shall give you a cap and shoes but I shall cut off your 
hands and feet — is this acceptable?' It is certainly not acceptable. 
And for what reason? Because caps and shoes are not like hands 
and feet in terms of value. Again, if you say, ‘I shall give you the 
world but I shall kill you as a person — is this acceptable?’ It is 
certainly not acceptable. And for what reason? Because the world 
is not like one's own person in terms of value. [Still], people 
contend over a single word (i.e. yi) and kill each other, which 
means that righteousness is more valuable than one's own person. 
This is why I say that, of the ten thousand things, there is none 
more valuable than righteousness." 


Master Mo Zi was going from Lu to Qi when he passed an old 
friend who spoke to him, saying: “Nowadays, no-one in the world 
is righteous. You are only inflicting pain on yourself by being 
righteous. Better that you stop." 


Master Mo Zi said: *Now suppose there was a man here who had 
ten sons, one of whom ploughed while the other nine stayed at 
home. The one who ploughed could not help but work with 
increased urgency. Why is this? It is because those who eat are 
many, but those who plough are few. Nowadays, no-one in the 
world is righteous so you should be encouraging me. Why would 
you stop me?" 


Master Mo Zi travelled south to Chu to present a document to 
King Hui but King Hui declined [to see him] on the grounds of 
age. [Instead] he sent Mu He to receive Master Mo Zi. Master Mo 
Zi spoke to Mu He and Mu He was greatly pleased. He addressed 
Master Mo Zi saying: “Your words, Sir, are truly excellent but our 
ruler is a great king in the world. Would he not say, *This is what 
a lowly man would do', and not make use of it?" 
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FETE: [ 唯 其 可 行 。 辟 车 药 然 ， 草 之 本 ”， 天 子 食 之 以 顺 其 
疾 ;党 日 [一 草 之 本 J] 而 不 食 哉 ? 今 农 夫 入 其 税 於 大 人 ， 大 人 为 酒 
ERR DISS Es Hd > SABA ZT Z8] > 而 不 享 哉 ? CHER 
人 也 ， 上 比 之 农 ， FEZ% > MORGXL—GRIAS? HEEJ E 
IZ E ? EROBRERE > OBR 之子 御 。 彭 氏 之 子 半 道 
MHA PAZ ? JUS. : [将 往 见 颁 妖 。j 彭 氏 之 子 日 : MAR 
THEO 2 CB > Sem He .lUH:JE 
Ac PAR, © SAR > rZ FERE ^ BHH > REE 
Zo Xp cg Bo ER ES SESS qoa p 
Fo EPR KE SIN FRR ZF TEIG INE 
可 也 ”。] 


414 TÈTE: [ 凡 言 凡 动 ， 利 於 天 鬼 百 姓 者 为 之 ; 几 言 凡 动 ， 害 於 
天 鬼 百 姓 者 舍 之 MELD > GSE ERR A 


5. Following SSX, — is added before 草 .本 is taken as 根 . 

6. Ihave taken 5 as a surname. On ¥ [& see ZWDCD #10231 (10), vol. 3, p. 1542. 

7. "There is textual uncertainty regarding this sentence. Amongst modern editors there is 
general acceptance of CYX's interpretation: “= EXE gf Ma A KAT H o” 
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Master Mo Zi said: “It is simply a question of efficacy. It is like 
the case of a medicine. It may be the root of one herb yet the Son 
of Heaven will eat it to cure his sickness. Does he say, ‘This is 
[just] the root of one herb' and not eat it? Now the farmer pays his 
taxes to the great officer, and the great officer makes sweet wine 
and millet for sacrifices to the Supreme Lord and to ghosts and 
spirits. Does he say, "This was made by a lowly man' and so not 
use it? Therefore, although the man may be lowly, above, he is 
comparable to the farmer and below, he is comparable to a 
medicine, so is he not ultimately like the root of one herb? 
Moreover, has the ruler also not previously heard the story of 
Tang? Formerly, Tang was about to go to see Yi Yin. He ordered 
the son of the Peng family to drive the chariot. They were halfway 
along the road when the son of the Peng family asked: “Where is 
your lordship going?’ Tang replied: ‘I am on my way to see Yi 
Yin.’ The son of the Peng family said: ‘Yi Yin is a lowly person 
in the world. If your lordship wishes to see him just send him a 
summons and he will take it as an honour.’ Tang replied: ‘This is 
not something you know about. Suppose now there was this 
medicine which, if I ate it, would make my hearing more acute and 
my vision sharper. Then I would certainly be happy to force 
myself to eat it. Now with respect to my country, Yi Yin is like a 
good doctor or an excellent medicine. Your not wishing me to go 
to see Yi Yin is tantamount to your not wishing me to become 
good.' As a result, he dismissed the son of the Peng family and did 
not allow him to drive the chariot. If that man (i.e. your ruler) were 
[like Tang], then he would be able [to accept the advice of a lowly 
person].” 


Master Mo Zi said: “Any statements, any actions that are 
beneficial to Heaven, to ghosts, or to the ordinary people should 
be put into effect. Any statements, any actions that are harmful to 
Heaven, to ghosts, or to the ordinary people should be set aside. 
Any statements, any actions that are in accord with the sage kings 
of the Three Dynasties, Yao, Shun, Yu, Tang, Wen and Wu should 


i. Yi Yin (FF was a renowned minister of state under Tang who was, so the story goes, 
summoned five times before he agreed to serve. 
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47.5 


47.6 


47.7 


47.8 


47.9 


m 


FETA: 


ffl > VAEA © DA > ER > 


用 仁义 。 手 


不 外 


Mozi 
Ho dS ORC PERSTEALBEAE Z © | 
: [EUEEUB TTE o TELS 不 足以 脖 行 者 ， 勿 常 。 不 足 
Zo dI) 
[ 必 去 六 辟 ”， 嘿 则 思 ， 言 则 诲 ， 动 则 事 。 使 三 者 代 


足 口 鼻 耳 [ 目 ]"， 和 从事 於 义 ， 必 为 于 人 。| 


为 一 国之 相 


FETA 
Zo Ft AB 


> ABE ZA o ERTER | | 


: [538 H DEP EE Lo BARE o THEBIS 


,去 乐 ， X45 RE (AR)? 而 


子 黑子 谓 二 三 子 日 : [为 闵 而 不 能 > 必 人 无 排 ” 其 道 。 壁 车 折 人 之 碑 
而 不 能 ， HERRE o l 


日 : [ 世 之 君子 ， SRS > AAA ARS ; 使 


> ICES > HABA o WREE BRAH RA > JEA 


UEP SREZAF ZAC o MERU DZ ° 


8. itis read as fit in the sense of 偏好 . The 7\it¥ (“six partialities”) are listed in the next 
sentence. Some editors (e.g. WYJ) transpose this statement to the start of that sentence. 

9. There is general acceptance of the addition of 27% here to complete the six (YY). 

10. Supplied following SYR. 


11. Some editors (e.g. LSL) follow BY’s reading of $f as 3$ 


12. Editors generally follow YY in emending $E to fig. 


in the sense of 15 BfE. 
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47.5 


47.6 


47.7 


47.8 


479 


be put into effect. Any statements, any actions that are in accord 
with the tyrannical kings of the Three Dynasties, Jie, Zhou, You 
and Li should be set aside.” 


Master Mo Zi said: “Words that are enough to change conduct (for 
the better) should be spoken frequently. Words that are not enough 
to change conduct (for the better) should not be spoken frequently. 
If words that are not enough to change conduct (for the better) are 
spoken frequently, this is a waste of breath." 


Master Mo Zi said: "It is necessary to do away with the six 
partialities. When silent, one should be thinking; when speaking, 
one should be instructing; when acting, one should devote oneself 
to affairs. If one employs these three [rules] in turn, one will 
certainly become a sage. One must do away with pleasure, do 
away with anger, do away with joy, do away with sorrow, do away 
with love, [do away with hate] and make use of benevolence and 
righteousness. When hands, feet, mouth, nose, ears and [eyes] are 
devoted to affairs through righteousness, one will certainly 
become a sage." 


Master Mo Zi spoke to two or three disciples, saying: "Even if one 
is not able to achieve righteousness, one must not abandon one's 
Way, just as the carpenter who is not able to cut [straight] does not 
abandon his line." 


Master Mo Zi said: “With gentlemen of the age, if you ask them 
to be butchers for a dog or a pig and they do not have the ability 
to do it, then they decline it. If you ask them to be ministers of a 
state, although they do not have the ability, they do it. How is this 
not perverse!" 


Master Mo Zi said: “Now a blind person says, ‘What is white is 
light, what is black is dark’. Even those who are keen-sighted have 
no way of changing this. [But if you] mix together white and black 
[objects] and ask a blind person to select, they are not able to 
know. Therefore, when I say that the blind person does not know 
white and black, this does not refer to their naming, but to their 
choosing. Now the way the gentlemen of the world name 
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47.11 


47.12 


47.13 


子 不 知 仁者 ， 非 以 其 名 也 ， 亦 以 其 取 也 。] 


ROAN o MER FLETA > PRERE o WREAK TZE 


Mozi 


子 墨 子 日 : [ 今 士 之 用 身 ， 不 若 商人 之 用 一 布 ”之 慎 也 。 商 人 用 一 


UL MEE. S DET DE > OJ 


上 之 用 身 则 不 然 ， 意 之 


MIAZ o BAAM o WA H 
用 一 布 之 慎 也 。] 


HOS JS,» f ABZ SE Rp. o SN IX 


子 墨 子 日 : | 上古 者 蛙 王 ， 欲 传 其 道 於 后 世 ， 


I 士 之 用 身 不 若 商 人 之 


子 墨 子 日 : MCAT RAE SM > MAS Ain > A 
Is 


e | 


EME TTA So 


EN > PET ^ ARATE Zo SHEZI" 而 不 


Ay ERC EZ EU, o | 


FRET MIE > Hp". ATAMAZ : [BRE 
BUA MH (tH IM) » SRP ACES © MA ? PB 


13. I have followed modern editors in taking 布 as ^t fV A $E 8E" (e.g. Z&Q). 
14. The second 布 is taken as 市 in the sense of Ei] (SYR). 
15. In this clause, 继 is regarded as superfluous, 4j is taken as 
16. i& is read as 道 here following WYZ. 

17. Most commentators accept BY's reading of 关 as 局 . For further details of the structural 


随便 , and fif is read as 售 . 


issues and other references to Mo Zi's carrying about of books, see WYJ, note 55, p. 696. 
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47.10 


47.11 


47.12 


47.13 


benevolence, even Yu and Tang would have no means of 
changing. [But if you] mix together the benevolent and the non- 
benevolent and ask the gentlemen of the world to choose, they are 
not able to know. Therefore, when I say that the gentlemen of the 
world do not know benevolence, this does not refer to their 
naming. It too refers to their choosing.” 


Master Mo Zi said: “Nowadays, officers are not prudent in using 
themselves the way merchants are in using money. When a 
merchant spends money on buying something, he does not dare to 
be careless in his buying. He certainly selects what is good. 
Nowadays, officers are not like this in using themselves. If they 
think of something they wish to do, then they do it. In severe cases 
they suffer penalties and punishment; in minor cases they are 
criticised and reviled. So officers are not prudent in using 
themselves like merchants are in using money.” 


Master Mo Zi said: “Gentlemen of the age wish their 
righteousness to be complete, but if you help them cultivate 
themselves, they become indignant. This is like wishing to 
complete a wall, but becoming indignant if someone helps you 
build it. How is this not perverse!” 


Master Mo Zi said: “The sage kings of ancient times wished to 
hand down their Way to later generations. For this reason, they 
recorded it on bamboo and silk and carved it on metal and stone to 
transmit and hand it down to their descendants of later 
generations, wishing these descendants to use it as a model. Now 
we hear of the Way of former kings, but we do not put it into 
practice. This is to discard the transmission of former kings.” 


When Master Mo Zi was travelling south to serve in Wei, he 
carried many books in his wagon. Xian Tangzi, seeing this, was 
surprised and said: “You, sir, have taught Gongshang Guo saying, 
‘Evaluate the crooked and the straight and that is all." Now you 
carry about many books. Why is this?” 


ii. Little is known of the two men spoken of here. Both are taken to be disciples of Mo Di. 
Xian Tangzi 5A JÀ f also appears in Mozi 49 whilst there is record of an exchange 
between Mo Zi and Gongshang Guo 公 尚 国 in the Lü Shi Chunqiu 19/2.3. 
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日 : [ 昔 者 周公 旦 朝 读书 百 篇 > SUE bo BUNA BEHR 
To Haste. EROHEZSdo BREGURI EEG BRB 
此 ? A TI] Ei 22] > EUER o PATER SS ^ LSS 
也 。 今 若 过 之 心 者 ， 数 逆 於 精微 > TEL VI > BREE > 
以 不 教 以 书 也 。 而 子 何 怪 焉 ?| 


47144 ” 子 浴 子 谓 公 良 框 子 日 : [AE > ROARS ZA > MBA IR 
於 富家 之 问 也 。 伟 家 而 学 富家 之 衣食 多 用 ， 则 速 亡 必 全 。 今 简 ” 
子 之 家 ， 饰 车 数 百 乘 ， 马 食 薇 票 者 数 百 匹 ， 妇 人 衣 文 缚 者 数 百 
A> FP RME. REZE > FARK Ze > Lh CATER ° 
FARR EGO” BT > MR > SG A 


18. Following BY, ¥ is read as 七 . 

19. ffi is read as fH] in the sense of 察看 following SYR. 

20. Not all commentators accept Y Y's proposed emendation of Ẹ to #. 
2]. On this suggested addition see WYJ, note 72, p. 698. 
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Master Mo Zi replied: “In former times, Dan, the Duke of Zhou, 
read a hundred pian of books in the morning and received seventy 
officers in the evening. Therefore, the Duke of Zhou, Dan's, 
assistance to the son of Heaven and his cultivation have reached to 
the present day. I have no prince to serve above, nor any ploughing 
and farming to contend with below. How do I dare to set these 
[books] aside? I have heard this — ‘Principles may have the one 
path, but it is difficult to avoid errors on the way.’ This being so, 
what the people hear is not uniform. That is why I have so many 
books. Now when one has gone over things in one's mind and has 
considered them in fine detail, one understands that the essential 
elements of the principles form a single path. When this is 
achieved, one does not learn through books. Why do you find this 
so strange?" 


Master Mo Zi spoke to Gongliang Huan Zi" saying: *Wei is a 
small country situated between Qi and Jin. It is like a poor 
household situated between rich households. If a household is 
poor yet imitates the great consumption of clothes and food of a 
rich household, then its quick destruction is certain. Now, when I 
look at your household, there are several hundred decorated 
carriages, several hundred fine, grain-fed horses, and several 
hundred women with elegant and embroidered clothes. If I were to 
take the money wasted on decorated carriages and fine horses, and 
the wealth invested in embroidered clothes, to gather knights- 
errant, I would certainly have a thousand men or more. If, then, 
there was some misfortune or difficulty and I positioned a hundred 
men at the front and several hundred men at the rear, or I 
positioned several hundred women front and rear, which is the 
more secure? I think the latter would not compare in terms of 
security to the collected knights-errant." 


iii. This is a rather free rendering of the obscure statement: “Eliaz 4] » AAA °” It 
follows SYR's commentary with reference to the Changes “ZBE” , SSJZS, vol. 1, p. 169: 
“天 下 同 明 而 殊 涂 。” 

iv. Gongliang Huan Zi 公 良 桓 子 has been regarded as a great officer of Wei by all 
commentators following SYR but there is no biographical information about him. 
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4715 TÆT 


[与 我 言 而 不 当 。 日 


I 


EAJ ^ She eM «PATH: [何故 反 ? 对 


H: | 授 子 过 千 盆 ， 则 子 去 之 乎 ? JHE : [AK IF 


日 : [然则 ， 非 为 其 不 审 也 ， ALS tH o | 


47146 fA 
Ei 


Bj 
故 也 ? 
行 ,又 
也 。] 


: [世俗 之 君子 ， 视 义士 不 若 负 粟 者 。 今 有 人 於 此 > 
路 侧 ， 欲 起 而 不 能 ， AP SL > PHD EE > 必 起 之 ， 


Mozi 


I 


，[ 待 女 以 干 盆 ]。 授 我 五 百 盆 ， 故 去 之 也 。j 


墨 子 


A 
何 


日 义 也 。 今 为 义 之 君子 ， 奉 承 先 生 之 道 以 语 之 ， 维 不 
从 而 非 毁 之 。 则 是 世俗 之 君子 之 视 义 士 也 ， 不 若 视 负 


4717 “ 子 墨 子 日 : RACH WHR MAAR 


和 危 ， 必 


fE > 7 


Ayo SEAM AE > PARZE AMZ fe > Ik 
可 腾 计 ， 然 而 不 为 。 基 士 之 计 利 不 若 商 人 之 察 也 。] 


说 而 
a 


BZ 
为 信 


22. In this problematic clause, 市 is read as Ed Ef, Ei as (8, and 信和 从 as Tate following BY 


with reference 


to Mencius IIIA .4(18) — LCC, vol. 2, p. 256. 


47. Valuing Righteousness 671 


47.15 


47.16 


47.17 


Master Mo Zi recommended someone for office in Wei. The man 
he recommended went and returned. Master Mo Zi asked: “Why 
have you returned?” 


The man replied: “[The prince] spoke with me but not properly. 
He said, ‘I shall give you 1000 pen’, but I received only 500 pen. 
That is why I left.” 


Master Mo Zi asked: “If he had given you more than 1000 pen, 
would you have left?” 


The man replied: “I would not have left.” 


Master Mo Zi said: “In that case, then, it was not his failure to 
keep his word. It was his parsimony.” 


Master Mo Zi said: “It is characteristic of the age that the 
gentleman does not look on a righteous officer like he does on a 
grain carrier. Now suppose there was a man here, a grain carrier, 
resting at the side of the road, who wanted to rise but was unable 
to, and a gentleman saw him. Whether he was old or young, rich 
or poor, [the gentleman] would certainly help him rise. Why is 
this? I say it is [because of] righteousness. Nowadays, if a 
gentleman, in being righteous, carries on the Way of former kings 
and speaks about it, not only are others not happy to put it into 
practice, but they even criticise it. This, then, is what I mean by 
saying that it is characteristic of the age that a gentleman does not 
look on a righteous officer like he does on a grain carrier.” 


Master Mo Zi said: “Merchants travel in the four directions 
looking to make a twofold or fivefold profit in their trading. Even 
if there are the difficulties of barriers and bridges, and the dangers 
of thieves and robbers, they must do this. Nowadays, officers sit 
and discuss righteousness and have no difficulties with barriers 
and bridges, and no danger from thieves and robbers. In this, the 
benefit would not only be twofold or fivefold, but would be 
beyond calculation. Nevertheless, they do not practise it. Thus 
officers, in calculating what is profitable, do not examine [the 
matter] like merchants.” 
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4748 fS TJLz3€ WAR? AA: [ 帝 以 今 


Mozi 


日 条 黑龙 於 北方 ， 而 


WEZER’ DARL IFEF Ai > BK PAm 


Eso HAE: [我 谓 先 生 不 可 以 北 。j 子 墨 子 日 : [ 南 之 人 不 得 


北 ， 北 之 人 不 得 南 ， 其 色 有 黑 者 ， 有 和 白 者 ， 何 故 皆 不 遂 也 ? Hir 


以 甲乙 杀青 龙 於 东方 ， 以 丙丁 条 赤 龙 於 南方 


> DA BEE A A BETA VU 


Ji o UES RRR ^ (WORE PO > BAF Z 


4719 FTH : [BREMA GERE EER SEUL DÀ 
HBB AA > MUIRE ^ BRE CW ^ Ramet > 不 


23. For 日 者 , here translated as “soothsayer”, see Shi Ji 127 (H #512 where at the start 
of the chapter this passage from the Mozi is quoted as an explanatory note — vol. 10, 


p. 3215. 


24. This final instance is added by BY — see WYJ, note 93, p. 701 and YPM, notes | and 


2. ps 229. 
25. 4% is used for the variant of EZ (jun) 一 ZWDCD #13257. 
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47.18 


47.19 


When Master Mo Zi was travelling north to Qi he met a 
soothsayer. The soothsayer said: “The Supreme Being on this day 
kills the black dragon in the Northern Region so, since you, Sir, 
have a dark countenance, you may not go north." Master Mo Zi 
did not listen and continued north, but when he reached the Zi 
Waters” he ran into difficulty and returned. The soothsayer said: “I 
told you, Sir, that you could not go north.” 


Master Mo Zi said: “People to the south can't reach the north and 
people to the north can't reach the south." In terms of complexion, 
there are some who are dark and some who are fair. Why is it that 
they all cannot proceed? Moreover, the Supreme Being, on the 
days of jia and yi, kills the green dragon in the Eastern Region, on 
the days of bing and ding kills the red dragon in the Southern 
Region, on the days of geng and xin, kills the white dragon in the 
Western Region, on the days of ren and gui, kills the black dragon 
in the Northern Region, [and on the days of wu and ji kills the 
yellow dragon in the Central Region]. If, Sir, we use your words, 
then this prohibits all travel in the world. This runs counter to 
people's minds and ‘empties’ the world, so your words cannot be 
used." 


Master Mo Zi said: “My words are sufficient for use. One who 
casts aside my words and changes my ideas is like one who casts 
aside the harvest and picks up grains. To use one's own words to 
negate my words is like throwing eggs against a rock. Even if one 
uses all the eggs in the world, the rock remains as it is and cannot 
be destroyed." 


v. The Zi Waters 1&7K were in what is present-day Shandong. 
vi. Modern editors relate the north and south here to the Zi Waters. 
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48. — 公 孟 子 调子 墨 子 日 : [君子 共 已 ' DC RAIA ^ ARIAL o 
GIN > HAIS > AHRS o TETE: ERAR 。 
子 乃 今 知 其 一 耳 也 *， RAIEN © BARAT ARIA BIA > HEE 
Tu > AR ZANE > AACA TTR > AURA rii o ILA FZ TRE 
RE o BARAT > UA ZOE > 壁 若 机 之 将 发 也 然 ， 君子 
之 必 以 谏 ， 然 而 大 人 之 利 ， 若 此 者 ， 趴 不 扣 必 鸣 者 也 。 若 大 人 华 
不 义 之 屋 行 ， 四 得 大 巧 之 经 ， 可 行 认 军旅 之 事 ， 欲 攻 伐 无 罪 之 
国 ， 有 之 也 ， 君 得 之 ， 则 必用 之 侨 。 以 广 辟 土地 ， 著 税 任 材 ， 出 
必 见 辱 ， 所 攻 者 不 利 ， 而 攻 者 亦 不 利 ,是 两 不 利 也 。 若 此 者 ， 足 
不 扣 必 喝 者 也 。 且 子 日 : PAPHOS RSH > ATS Hl 


1. There is general acceptance of SYR's reading of 共 已 as HO. 

2. There are several issues with this clause, the most notable being the emendation of 5 
to 耳 following WYZ. For a detailed discussion see WYJ, note 5, p. 710. 

3. The reading of this phrase follows LSL. 

4. Somecommentators think there is a lacuna here — see, for example, YPM. The reading 
above follows WYJ and Z&Q. 

5. The original text for this clause is as above: ^E fi 444” . Following proposals by BY and 
SYR, this is emended to read what is equivalent to: “ERE BJ". 
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48.1 


48: Gongmeng 


Gongmeng Zi spoke to Master Mo Zi saying: “A gentleman folds 
his hands and waits. If he is questioned, then he speaks. If he is not 
questioned, then he desists. He is like a bell. If it is struck, then it 
sounds; if not struck, then it does not sound." 


Master Mo Zi said: “To this, I say there are three conditions." You, 
Sir, know only of one, so you do not yet know what is being said. 
If a great officer behaves in a dissolute and cruel way in the state, 
to come forward to remonstrate is called not being humble. To 
remonstrate through those on either side is called privately 
criticising. For the gentleman this is a perplexing matter. Now if 
the great officer who is governing is about to encounter some 
difficulty in the state, just like an arrow that flies from a bow, the 
gentleman must come forward to remonstrate, and so be of benefit 
to the great officer. In this case, even if he is not struck, he must 
sound. Suppose a great officer undertakes some unusual enterprise 
that is not righteous. For example, suppose he acquires some 
ingenious device which can be employed in military matters and 
wishes to attack some unoffending state with it. If he has acquired 
it, he will certainly use it as a means of extending his territory and 
land, and illegally extorting goods and wealth. In going forth there 
is, however, unquestionably disgrace, and there is no benefit either 
to the one attacked or to the one attacking — that is, neither 
benefits. In such a case, although not struck, one should certainly 
sound. Moreover, you say, ‘A gentleman will fold his hands and 


i. There is some uncertainty as to who Gongmeng (taken as a double surname) was — 
possibly Gong Mingyi 公明 仪 . What is agreed is that he was a Confucian and may have 
been a disciple of Zeng Zi 曾子 . See WYJ, note 1, p. 709 for a detailed discussion of this 
matter. 


ii. Following WYZ, the three conditions are taken to refer to the second part of the 
preceding phrase, i.e. “not striking so not sounding". The other two are “although not 
striking yet necessarily sounding" and "striking yet not sounding" — see, for example, 
LSL, p. 409. 
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482. ARTETA: [ 实 为 善人 ， 就 不知? BARE. 处 而 不 出 
did o BEXcAE E > ASI ^ AFR o fl Be ABZ 
fe AM BZ WEZE ? | 子 墨 子 日 : SREL ; 求 


Mozi 


S IORAT> Tis 


[s 
子 之 亩 不 扣 而 鸣 那 ? 是 子 之 所 调 非 君子 那 ? | 


E 


Ru p c E 不 强 说 人 ， 人 


英之 知 也 。 且 有 二 生 ， 於 此 善 签 ， 


者 。 行 岛 人 签 者 与 不 而 不 出 


者 ， 


故 不 行 说 人 也 ! J 


A RAS o| TSTEB:TICSEP S1 


— AT NACER > 一 处 而 不 出 
HEAS ? ARTH : [行为 人 
J 说 人 者 ， 其 功 善 亦 多 ，, 何 


483 AETR EA > fk MWR BPA: [君子 服 然后 行 


P? 其 行 然后 服 乎 ? FEFE 


1 


Commentators follow SYR in reading 4 


I: as A 


,Or A 


Tfi is taken as 粮食 (LSL). WYJ emends to 精 一 


: [ 行 不 在 服 。] 公 重子 日 : [何以 


, in accord with what follows. 


see his note 24, pp. 712-713. 


On the emendation of the #§ of early texts to € and the reference to 3€ Hj in the Li Ji 


see WYJ, notes 26 and 27, p. 713. 


FA is read as 1% Ui AH) with 1& in the sense of 插 . 
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48.2 


48.3 


wait. If he is asked, then he speaks; if he is not asked, then he 
desists. He is like a bell. If it is struck, then it sounds; if it is not 
struck, then it does not sound.’ Now you have not yet been struck 
yet you speak. Isn't this what you call sounding without being 
struck? Isn't this what you call not being a gentleman?" 


Gongmeng Zi spoke to Master Mo Zi, saying: "Is there a person 
who is genuinely good, but is not known? Like, for example, a 
prognosticator who stays at home and does not go out, but has an 
abundance of grain. Like, for example, a beautiful maiden who 
stays at home and does not go out, but has men contending to win 
her. If, however, she goes out and displays herself, men will not 
seek her. Now you go about everywhere offering your theories. Is 
it not a great trouble!" 


Master Mo Zi replied: *Now is an age of disorder. Those who seek 
beautiful maidens are many, so even if a beautiful maiden does not 
go out, there are still many who seek her. But now those who seek 
goodness are few. If there are not men who take the trouble to go 
about exhorting them, people will not know about it. Moreover, 
suppose there are two people, both of whom are good at 
prognostication, but one goes out and prognosticates for people 
whilst the other stays at home and does not go out. Of the one who 
goes out and prognosticates for people and the one who stays at 
home and does not go out, who will have the more grain?" 


Gongmeng Zi answered: "The one who goes about 
prognosticating for people will have the more grain." 


Master Mo Zi said: "It is the same with benevolence and 
righteousness. The one who travels about speaking to people will 
also have much greater merit. So why not go about speaking to 
people?" 


Gongmeng Zi, having donned his ceremonial cap, stuck the 
official tablet [into his girdle], put on a scholar's robes, went to 
see Master Mo Zi, and asked: “Does a gentleman attire himself 
and afterwards act or does he act and afterwards attire 
himself?" 


Master Mo Zi replied: “Actions have nothing to do with attire.” 
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其 然 也 ? PATH: [ 背 者 讲 桓 公 高 冠 博 带 ， 金 剑 木 盾 ， 以 治 
RR > BUG o HAE AKA ZK > HER > RD FR A 
治 其 国 ， 其 国治 。 昔 者 楚 范 王 鲜 冠 组 继 ， 绛 衣 博 袍 ， 以 治 其 国 
其 国治 。 背 者 越王 勾践 剪 缀 文身 ， 以 治 其 国 ， 其 国治 。 此 四 君 
者 ， 其 服 不 同 ， 其 行 猫 一 也 。 翟 以 是 知行 之 不 在 服 也 。j」 公 孟子 
日 : [ 善 ! 看 天 之 日 : MEANE mee > DH > BART 
可 乎 SPRL eS: [请 因 以 相 见 也 。 若 必 将 舍 忽 ， 易 章 甫 ， 而 和 后 
相 见 ， 然 旧 行 果 在 服 也 。] 


i 
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Gongmeng Zi asked: “How do you know this to be so?" 


Master Mo Zi answered: “Formerly, Duke Huan of Qi, wearing a 
high cap and broad girdle, and [carrying] a gold sword and 
wooden shield, brought order to his country and his country was 
well governed." Formerly, Duke Wen of Jin, wearing clothes of 
coarse cloth and a sheepskin cloak, and [carrying] a sword in a 
leather belt, brought order to his country and his country was well 
governed." Formerly, King Zhuang of Chu, wearing a brightly 
coloured cap with silk ribbons attached and a large robe, brought 
order to his kingdom and his kingdom was well governed." 
Formerly, the Yue king, Gou Jian, having cut his hair short and 
decorated his body, brought order to his kingdom and his kingdom 
was well governed." In the case of these four rulers, although in 
attire they were different, in actions they were as one. This is how 
I know that actions have nothing to do with attire." 


Gongmeng Zi said: “Ah goodness! I have heard it said that the one 
who ceases from goodness is not fortunate. May I ask if it is 
possible to put aside the official tablet, change the ceremonial cap, 
and visit you again?" 


Master Mo Zi answered: *You ask how we should meet. If you 
must put aside the official tablet, change the ceremonial cap, and 
afterwards meet, this then is action being a result of attire." 


iii. 


iv. 


vi. 


Qi Huan Gong #4454 (ruled 685-643 BC), also known as Xiao Bo 小 白 was, with the 


assistance of his renowned minister Guan Zhong 


LL 


F, an effective ruler of his country, 


at least until his final years. There is some doubt about 木 盾 . SYR has a note to the effect 
that a shield was not part of ceremonial dress and raises the question of whether a tablet 
(Hj) is meant, although, as he points out, a wooden tablet would not be associated with 


high rank. 


Jin Wen Gong f$ 3C (ruled 636-628 BC), also known as Chong'er 重耳 , survived an 
attempt on his life instigated by his father's concubine in 654 BC and subsequently 
returned to become a powerful and effective ruler. 
Chu Zhuang Wang 2£3it €. (ruled 613—591 BC) was one of the Five Lords-Protector 一 


LSCQ 2/42. 


Yue Wang Gou Jian 越王 勾践 (ruled ca 496—465 BC). He was defeated in battle by the 
Wu army under Fu Chai, having attacked that state, but subsequently reversed that defeat 


and returned to become an effective ruler. 
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484 “mPa: PAPO aR ARE el PETA : HEA > 
MERAM > THRE LARA 2 BF > FRAP SEA o tela erf 
或 仁 [ 或 ] I RECE o JAVA ARE CZ BA > PARE ZR 
人 。 此 同 服 或 仁 或 不 仁 。 然 则 不 在 古 服 和 与 古 言 侨 。 且 子 法 周 而 未 
法 夏 也 ， 子 之 古 非 古 也 。j 


485 Zu liBIcTH:DB8Z4EEIIAB: LEART HKE 

LI AKK XE SFL FS GH) GE) > JL EE ES 
使 孔子 当 再 于 ， 则 党 不 以 孔子 为 天 子 哉 ? ] 子 墨 子 日 : [ 夫 知 者 ， 
Wr RBG > BMA > GE AMR © SFE: 『 孔 子 博 於 《 诗 》 
CE) > 察 於 礼 乐 ， 详 於 万 物 ]， 而 日 可 以 为 天 子 ， 是 数 人 之 菌 ”， 


10. The addition of 或 here and 之 in the next clause follow WYJ. 

11. Some editors take 诗 , #2, 18 and 4 all to refer to books, i.e. the relevant classics (e.g. 
LSL), some to the practicós and not to books specifically (e.g. LYS), and some take the 
first two only to be books, as above (e.g. WYJ, Z&Q). LYS replaces 4% with 3%. 

12. The “teeth” here are marks on a piece of wood 一 3#. This explanation stems from YY. 
See also the Liezi 8. 
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484 


48.5 


Gongmeng Zi said: “A gentleman must be ancient in speech and 
attire, and afterwards he is benevolent.” 


Master Mo Zi replied: “In former times, the Shang king, Zhou and 
Chief Minister Fei Zhong were tyrants of the world. [On the other 
hand] Ji Zi and Wei Zi were sages of the world. This is a case of 
having the same speech, but some being benevolent and some not 
being benevolent." Dan, the Duke of Zhou was a sage of the 
world [whereas] Guan Shu was a tyrant of the world."^ This is a 
case of having the same attire, but one being benevolent and one 
not being benevolent. This being so, [benevolence] does not lie 
in ancient attire and ancient words. Moreover, you take Zhou as 
the model and not Xia as the model," so your ‘ancient’ is not 
ancient." 


Gongmeng Zi spoke to Master Mo Zi, saying: "In former times, 
the sage kings, in establishing rank, gave the highest sage the 
position of Son of Heaven, and gave the next in order positions 
as ministers and great officers. Now Confucius had a wide 
knowledge of the Odes and the Documents. He had looked 
carefully into the rites and music, and had a clear understanding of 
the ten thousand things. If Confucius was properly a sage king, 
then how was he not made the Son of Heaven?" 


Master Mo Zi said: “In the case of the wise man, he must certainly 
honour Heaven and serve the ghosts, love people and show 
moderation in use, combining these things in being wise. Now you 
say, ‘Confucius had a wide knowledge of the Odes and the 
Documents, had looked carefully into rites and music, and had a 


vii. Zhou £j was the last ruler of the Shang/Yin dynasty and was notorious for his cruelty 
and depravity. Fei Gong #4} was chief minister to Zhou. Viscount Ji 算 子 was a leading 
noble at the time of Zhou and one of his uncles. He was imprisoned for protesting against 
Zhou's excesses. Viscount Wei 微 子 was also a relative of Zhou and opposed his 
conduct, going into voluntary exile. 

viii. The Duke of Zhou, Dan 周公 旦 was the fourth son of Wen Wang and counsellor to Wu 
Wang. He was renowned for his wisdom and rectitude. Guan Shu FAX is taken to be 
Guan Shu Xian #42, the third son of Wen Wang, who was enfeoffed with Xian in 
1122 BC and who plotted (unsuccessfully due to the Duke of Zhou) to seize the throne 
on the death of Wu Wang. 

ix. The Zhou 周 dynasty extended from 1122 to 255 BC, the Xia 夏 from 2205 to 1766 BC. 
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48.6 | Auk TiHTRT H: ARDE.: REE S] TARTE 


Mozi 


而 以 为 富 。| 公 备 子 日 : (MRE MAER RTA X 
日 : ATUR «LEE : [ 歌 人 学 而 扫 有 命 ， 是 猫 命 人 葆 "而 


| 


: [E 
ie DLS sO) > TIS IS S BAT REAR RE» 是 以 政治 而 国安 

EL HEREDI ^ WAIARI > RAER > WER 
WE s 是 以 政策 而 国 危 也 。 故 先王 之 书 ，《 子 区) 有 之 日 : [其 做 也 ， 
出 认 子 ， 不 祥 。]' 此 言 为 不 善之 有 罚 ， 为 善之 有 党 。] 


487 Feb TiHAd TH: [ESOS AEE EC RPM SER 


服 ; (ASQ OR TUBE GI 族人 五 月 ; th > bo Sh EPEUHEUJ 


13. 


14. 
15. 
16. 


There are different views on the character fifi. BY takes it as # or 措 in the sense of 措 
置 — “arranged by heaven". CYX takes it as 2 and equates it with 确 然 as above. 


H2. 


There is wide acceptance of BY’s note: "fü A ABE 

而 here is taken as 能 following BY. 

The majority of modern commentators take this chapter title to be £F (Viscount Ji) and 
ae 


the chapter to be a lost part of the 4f. WYJ takes a different view and this is what is 
followed above — see his note 57, p. 718. 
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48.6 


48.7 


clear understanding of the ten thousand things’ and you say he can 
be taken to be the Son of Heaven. This is like counting a person's 
‘teeth’ to determine his wealth.” 


Gongmeng Zi said: “Poverty and wealth, longevity and early 
death, truly lie with Heaven, and cannot be decreased or 
increased.” He also said: “A gentleman must study.” 


Master Mo Zi said: “To teach a person to study and to hold that 
there is Fate is like telling him to bind up his hair, but do away 
with his cap.” 


Gongmeng Zi spoke to Master Mo Zi, saying: “There is 
righteousness and there is unrighteousness. There is not good 
fortune and bad fortune.”* 


Master Mo Zi said: “The ancient sage kings all considered the 
ghosts and spirits to be divine and all-seeing, to be able to dispense 
calamity and blessing, and to have control of good fortune and bad 
fortune. This was how they brought order to the government and 
peace to the country. From Jie and Zhou onwards, all considered 
the ghosts and spirits not to be divine and all-seeing, not to be able 
to dispense calamity and blessing, and not to have control of good 
fortune and bad fortune. This was how they brought disorder to the 
government and danger to the country. Therefore, the historical 
writing of the former kings, the Zi Yi, has this to say: ‘If you 
manifest pride you will not have good fortune.’ This is to say that 
when something is done that is bad there will be punishment, and 
when something is done that is good there will be reward.” 


Master Mo Zi spoke to Gongmeng Zi, saying: “With regard to 
mourning rites, when the ruler, father or mother, wife, or eldest 
son die, there is mourning for three years. In the case of a father’s 
older or younger brothers, or [one’s own] older or younger 
brothers, the period is one year. For members of one’s clan, it is 


x. All modern editors feel the need to clarify this terse statement (not surprisingly!). The 
point appears to be that people can certainly be righteous or not, but their being fortunate 
or not does not depend on their being righteous or not, and the spirits and gods responding 
to this — see, for example, Z&Q, p. 733. 
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Zu s RUREZH ， 育 诗 三 百 ， 弦 诗 三 百 ， 歌 诗 


I 


: [ 国 乱 则 治之 ， 国 治 旭 为 礼 乐 。 国 治 ” 则 从 事 > 


Mozi 


LI 


百 。 若 用 子 之 言 ， 旧 君子 何 日 以 吏治 ? RAM HAF ? J 


国富 则 


为 礼 乐 。| 子 黑子 日 : o TAZ EE > "i ZAIN RES B 
mth > WF o MCRL o ESE > BUR BONE o MOMEIGER ^ Bz 


WE > 然后 可 也 。 今 子 日 [国治 > HAH > BLRUT ZI 


m2: 


me? 而 穿 井 也 ， PETUOK EE UL o did SRR ESE AT > das 
SE > NBER o ALDI TATE > BUA Et > EWE o] 


17. 
18. 


Following WNS, iff is read as £f. 


The translation of this statement follows WHB's emended text which reads: 


tH > A816 Bet ; MRAR > HEZAKE 


. Following YY, 嘻 is read as 18. 


“国之 治 
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48.8 


five months. Paternal aunts, older sisters, maternal uncles and a 
sister's children all have several months of mourning. Some use 
the periods between mourning to recite the three hundred odes, to 
play the three hundred odes on stringed instruments, to sing the 
three hundred odes, or to dance to the three hundred odes." If your 
words are used, then how can the gentleman attend to the day-to- 
day business of government? How can the ordinary people attend 
to their day-to-day affairs?" 


Gongmeng Zi said: “If the country is in disorder, then it should be 
brought to order. If the country is well ordered, then rites and 
music should be practised. If the country is poor, then affairs 
should be attended to. If the country is rich, then rites and music 
should be practised." 


Master Mo Zi said: "If a country is well ordered, there is attention 
to order and so it is well ordered. If attention to order is done away 
with, then the order of a country is also done away with. If a 
country is rich, there has been attention to affairs — this is why it 
is rich. If attention to affairs is done away with, then a country's 
wealth is also done away with. Therefore, although a country is 
well ordered, it is unceasing diligence that makes this possible. 
Now you say, ‘If the country is well ordered, then practise rites 
and music and, if it is in disorder, then bring it to order.' This is 
like saying that if someone is parched he should dig a well, or if 
someone has died a doctor should be sought. In ancient times, the 
tyrannical rulers of the Three Dynasties, Jie, Zhou, You and Li“ 
took delight in music and did not look to their people. This is why 
they themselves were punished and killed, in the country there 
were no descendants and the houses were empty." In all 
instances, it was from following this road." 


xi. These are taken to be the 305 poems of the Shi Jing 诗经 . 

xii. The Xia (Jie 4£), Shang/Yin (Zhou #1), and Zhou (You BM and Li J&). 

xiii. This follows LYS's interpretation and a similar passage in the Zhuangzi 4 (GQF, vol. 1, 
p. 139). 
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Mozi 


ZSEJTTESPAEEMEIEDA SENE OE 


du LI] SEARS o Je S REEL ER RETE UR ^ dé E A TE s ETE tU, e | 


48.4.0 “” 公 备 子 谓 子 墨 子 日 : [ 子 以 三 年 之 圳 为 非 ， 子 之 三 日 ”之 囊 亦 非 


48.11 ” 公 备 子 调子 墨 子 日 : (AAR RA > RATER ? TETE 


TETH : (FUSES ZH LIRA 


[RZ AA EUBERS A > MES RT A? J 


48.12 2m TH : 


[SEZ ,学 吾 ” 之 幕 父母 。| 子 黑子 日 : [ 夫 婴 儿子 


之 知 ， 猎 慕 父 母 而 已 。 父 母 不 可 得 也 ， 然 号 而 不 止 ， 此 其 故 何 


也 ? 即 思 之 至 也 。 然 则 儒者 之 知 ， 沉 有 以 辟 於 婴儿 子 哉 ? 


IN 


48.13 FB TRIMER A™ : [何故 为 乐 ? IB: [ 乐 以 为 乐 也 。j」 子 黑子 


20. Following BY, 1& is read for łE in conformity with what follows. 

21. The change from days H to months H here and in the following sentence is based on 
the passage in the Han Feizi 1 on Mo Zi's views. 

22. 'É here and in the following sentence is taken in the sense of 超过 or P$ (see, for 


example, Z&Q). 


23. Following YY, Ý is understood after Æ. 


24. I have transposed 


El from its position after (2: following SSX. 
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48.9 


48.10 


48.11 


48.12 


48.13 


Gongmeng Zi said: "There are no ghosts and spirits." He also said: 
“A gentleman must study sacrifices and rituals.” 


Master Mo Zi said: “To hold that there are no ghosts, yet to study 
sacrifices and rituals is like having no guests, but studying the 
ceremonies for guests. It is like there being no fish, but making a 
fish-net." 


Gongmeng Zi spoke to Master Mo Zi, saying: “You consider three 
years of mourning to be wrong. Your three months of mourning is 
also wrong." 


Master Mo Zi said: “You accept three years of mourning, but you 
condemn three months of mourning. This is like someone who has 
stripped naked saying a person who has just lifted his garments is 
not respectful." 


Gongmeng Zi spoke to Master Mo Zi, saying: "If one man's 
knowledge surpasses that of another man, can he then be said to be 
knowledgeable?" 


Master Mo Zi replied: “A fool’s knowledge may surpass that of 
another man, but how can a fool be deemed knowledgeable?" 


Gongmeng Zi said: “Three years of mourning teaches my son of 
my affection for my parents." 


Master Mo Zi said: “A baby boy's knowledge is such that he just 
loves his father and mother and that is all. If he cannot have his father 
and mother, he will cry and not stop. What is the reason for this? It 
is because his foolishness is extreme. If this is so, then how is the 
knowledge of a Confucian greater than that of a baby boy?" 


Master Mo Zi questioned a Confucian, asking him: “Why make 
music?" 


»»Xiv 


[The Confucian] replied: *Music is for the purpose of music. 


xiv. I am indebted to the anonymous reader who kindly drew my attention to the opening 
sentence of Xunzi 20 (“RAŽ > St" translated by Knoblock as “Music is joy") as 
exemplifying a Confucian play on words deliberately overlooked by the Mohist writer 


of the present passage. 
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: [ 子 未 我 应 也 。 今 我 问 日 : 『 何 故 为 室 ?J 日 : (ARE o EL 
wh 室 ” 以 为 男女 之 别 也 。J 则 子 告 我 为 室 之 故 侨 。 今 我 间 

日 : 『 何 故 为 乐 PJ: 『 乐 以 为 乐 也 » TEES : 『 何 故 为 室 ?4 
日 : PUA thd o] 


48.14 i. [fri ZH AE DAC E VIBES o fis LAK IAS 
， 以 鬼 为 不 神 ， 天 鬼 不 说 ， 此 足以 惠 天 下 。 又 厚 匡 和 久 惠 ， 重 为 

E a en uq Pe adiens 
ee ll 。 又 弦 歌 鼓舞 ， TARR > MEEME 

天 下 。 又 以 命 为 有 ， 贪 语 青 天 ， 治 乱 安 危 有 极 矣 ， 不 可 损益 也 ， 

we ae + LORIMER + 为 下 者 行 之 ， 必 不 从 事 侨 ， 此 足以 囊 

天 下 。jJ 程 子 日 : (HR! 先生 之 毁 儒 也 。] 子 墨 子 日 : [ 儒 固 无 此 

若 四 政 者 ， 而 我 言 之 ， 则 是 毁 也 。 今 儒 固 有 此 四 政 者 ， 而 我 言 

之 ， 则 非 毁 也 ， 告 间 也 。j 程 子 无 酬 而 出 。 子 墨 子 日 : [ 迷 之 ! | 


25. YY suggests emendation of 室 to H.. 
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48.14 


Master Mo Zi said: “You have not yet answered my question. If I 
ask you, ‘Why make a house?’ and you say, “To keep out the cold 
in winter and the heat in summer, and also to maintain a separation 
between men and women', then this is telling me what a house is 
for. Now, when I ask you ‘Why make music?', you say, ‘Music is 
for the purpose of music’. This is like saying, when I ask ‘Why 


DE 


make a house?’, that ‘A house is for the purpose of a house’. 


Master Mo Zi spoke to Cheng Zi," saying: “The Way of 
Confucianism has four principles which are enough to destroy all 
under Heaven. Confucians take Heaven not to be all-seeing and 
they take ghosts not to be divine. Thus they arouse displeasure in 
Heaven and ghosts. This is enough to destroy all under Heaven. 
They also have substantial funerals and prolonged mourning, give 
importance to the making of inner and outer coffins, make many 
burial garments, and have funeral processions which are like 
moving house. For three years there is crying and weeping. They 
need support to rise and a staff to walk. Their ears cannot hear and 
their eyes cannot see. This is enough to destroy all under Heaven. 
They also have stringed instruments and songs, drums and dances, 
and they practise making the sounds of music. This is enough to 
destroy all under Heaven. They also consider there to be Fate, 
such that poverty and riches, longevity and dying young, order and 
disorder, and safety and danger are predetermined and cannot be 
reduced or increased. If those above practise this, they will 
certainly not attend to government. If those below practise this, 
they will certainly not carry out their business. This is enough to 
destroy all under Heaven." 


Cheng Zi said: “It is too much, your slander of the Confucians.” 


Master Mo Zi said: “If the Confucians do not have these four 
principles but I say they do, then this is slander. Now the 
Confucians certainly do have these four principles, so my saying 
so is not, then, slander. It is informing the listener.” 


Cheng Zi had no reply and went out. 


xv. Cheng Fan 程 繁 is thought to have been a student of both Mohism and Confucianism 
— see Mozi 7 C35 which is entirely a dialogue between Mo Zi and Cheng Zi. 
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反 ， 和 后 坐 ”， 进 复 日 : (MAES RANE > HIVES SE > 
HEDER > PRERE o TETE: [PA > REAR > T 
TAZ > BCL?” » FEUER” > TRICE o ERTER > AE 
Se tay He TT ECE, o | 


48.15 Feb TUBE TA BUILT FEFE : UAE fie > RIL 


th? pPAOTH: EJAM ATDA SARTE > 
FAT PAR Z SEA > SERRE US 28 2 dk ^ LANE DR o GSAT TA 
BR BWMSAB” > SEY SERUMLTY ? J 


48.46" AvP RS ZA HERR SER GC gu» T 


STE: [ 姑 学 和平， 看 将 什 子 。」| 勒 於 善 言 而 学 。 


其 ”年 ， 而 责 仕 


26. 


2. 


28. 
29. 
30. 
31. 


32, 


The preceding five characters follow SYR: 还 is read for the otherwise perplexing X 
(SYR), 3& for / , and f& for 后 (WNS). WYJ, however, follows Qiu Shan 秋山 in 
emending 迷 to 3. 

There is some Ms about this sentence. Commentators generally accept #4 for #1, 
understanding SABE as 普通 语言 . SYR adds 不 before Wik. This gives the reading 
above. 

Following WYZ, 御 is read for Æ. 

In this clause, Z is read as 或 (WNS) and 因 is taken as 因 循 (e.g. Z&Q). 

In WYJ’s text, what above are sections 48.18 and 48.19 precede sections 48.16 and 48. 
17. 

Modern editors accept SYR’s emendation of ffi] in the phrase 徇 通 to ff], citing the <i 
X) in equating this with JX. 

其 is taken as 期 — see, for example, Z&Q. 
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Master Mo Zi called: “Come back!” whereupon he returned and 
sat down again. 


Cheng Zi then continued, saying: “What you, Sir, have just said is 
open to criticism for, according to your statements, there should be 
no praise for Yu and no blame for Jie and Zhou." 


Master Mo Zi said: *Not so. In responding to ordinary statements, 
there is no need for complex debate, thinking it clever. If there is 
a substantial attack, then there should be a substantial defence. If 
there is a slight attack, then there should be a slight defence. To 
respond to ordinary statements with elaborate debate is like using 
a cart-shaft to strike an ant." 


Master Mo Zi and Cheng Zi were debating the issue of praise for 
Confucius. Cheng Zi asked: “You are not a Confucian so why do 
you praise Confucius?" 


Master Mo Zi replied: “Because there is what is right and this 
cannot be changed. Now when a bird becomes aware of the 
problems of heat and drought, then it flies high. When a fish 
becomes aware of the problems of heat and drought, then it dives 
deep. The appropriateness of this is something even the stratagems 
of Yu and Tang certainly cannot change. Birds and fish may be 
said to be unintelligent yet Yu and Tang would, in some instances, 
still follow them. Now why should I never praise Confucius?" 


There was a man who travelled to Master Mo Zi's school. He was 
strong in body and sharp in mind, and the Master wanted him to 
stay and study. 


Master Mo Zi said: “If you study for a while, I shall make you an 


The man was persuaded by these fine words and became a student. 
After a full year had passed, he demanded an official position from 
Master Mo Zi. 


48.15 
48.16 

official." 
xvi. Yu 


f was the founder of the Xia dynasty whilst Jie SE and Zhou fj were the 


paradigmatic evil rulers responsible for the downfall of the Xia and Yin dynasties 


respectively. 
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WPS o FFA: [MEP > POSE ? 鲁 有 昆 弟 五 
AG > Hi > FSF RAMA > ROB : [ 子 和 与 我 车， 当 
AFT - SRS aM DAE > MRA UH: 
[BRO PPR > FETAR REER SHER TTE 
HAHET > WETE 215 T ABS ^ RIAR” BARE 
R? 子 不 学 ， 则 人 将 笑 子 ， 故 藤子 论 学 


48.17 “有 游 论 子 墨 子 之 门 者 ， 子 墨 子 日 : [RFF ? LAE: [ 吾 族 人 和 无 学 
者 。j 子 墨 子 日 : [不然 。 夫 好 美 者 ， 加 日 如 族人 英之 好 ， 故 不 好 
R? 夫 欲 富贵 者 ， 迪 日 我 族人 莫 之 欲 ， 故 不 欲 哉 ? A KER 
者 ， 不 视 人 猜 强 为 之 。 夫 义 ， 天 下 之 大 器 也 。 何 以 视 人 必 ” 强 为 
Ze] 


4848 ”有 游 认 子 墨 子 之 门 者 ， 谓 子 墨 子 日 : [先生 以 鬼神 为 明知 ， 能 为 
褐 福 5， 为 善 者 福 之 ”， 为 暴 者 祸 之 。 今 吾 事 先生 久 侨 ， 而 福 不 
至 ， 意 者 先生 之 言 有 不 善 乎 ? 鬼神 不 明 乎 ?我 何故 不 得 福 也 ?| 


[c 


33. The emendation of 末 to 未 is generally accepted. 

34. SYR transposes 必 placing it before 视 人 . This is followed in the translation. 

35. This clause follows WYJ’s text omitting as superfluous AFÈ which appears before 福 
in some texts — see his note 112, p. 725. 

36. In this clause, 者 and 福 are emendations of 之 and 富 respectively — see WYJ, note 
115, p. 725 where a similar passage from the Guanzi is cited. 
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48.17 


48.18 


Master Mo Zi said: "I haven't got you an official position. But 
have you not heard the story of the men of Lu? In Lu, there were 
five brothers. Their father died, but the older brother loved wine 
and would not attend to the funeral. His four younger brothers told 
him that if he carried out the funeral for them they would 
definitely buy him wine. He was persuaded by these fine words 
and carried out the funeral. After the funeral, he demanded wine 
from his four younger brothers. But the four younger brothers said 
to him: *We will not give you wine. You buried your father and we 
buried our father. Was he only our father? If you had not buried him, 
people would have laughed at you. Therefore, we persuaded you to 
bury him.' Now you are righteous and I am also righteous. Am I the 
only one who is righteous? If you had not studied, people would have 
laughed at you. Therefore, I persuaded you to study." 


There was a man who travelled to Master Mo Zi's school. 
Master Mo Zi asked: *Why do you not study?" 
The man replied: “My clansmen do not study.” 


Master Mo Zi said: “That doesn't matter. Does someone who 
loves beauty say, ‘My clansmen do not love beauty so I will not 
love it?’ Does someone who desires wealth and riches say, ‘My 
clansmen do not desire wealth and riches so I will not desire 
them?’ Those who love beauty, those who desire wealth and 
riches, do not take into account others’ views but are still strong in 
doing these things. Now righteousness is the ‘great instrument’ of 
the world. Why must one look to the views of others to be strong 
in practising it.” 


There was a man who travelled to Master Mo Zi’s school and 
spoke to Master Mo Zi, saying: “You, Sir, consider ghosts and 
spirits to be all-seeing and knowing, and to be able to bring about 
bad fortune and good fortune. If someone is good, they bring him 
good fortune; if someone is evil, they bring him bad fortune. Now 
I have served you for a long time yet good fortune has not come. 
Does this mean that your words are not right, that ghosts and 
spirits are not all-seeing? Why is it that I have not obtained good 
fortune?" 
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子 墨 子 日 : EPA BR IRSE ? TLR AR ? F 
亦 半 平 匿 徒 之 刑 之 有 刑 乎 ?| 对 日 : [未 之 得 间 也 。| 


4849 FETA: [ 今 人 有 於 此 ， 什 子 ， 子 能 什 鼻 之 ,而 一 自 斤 乎 ?对 


日 : [不 能 。J「[ 有 人 於 此 ， 百 子 ， 子 能 终身 占 其 善 ， 而 子 无 一 
3E? EB: [不 能 。」 子 黑子 日 : [ 匿 一 人 者 猎 有 罪 ， 今 子 所 匿 者 
若 此 其 多 ， 将 有 厚 界 者 也 ， 何 福 之 求 ?] 


4820 ” 子 墨 子 有 疾 ， 跌 自 进 而 问 日 : [先生 以 鬼神 为 明 ”, 能 为 祝福 ， 和 为 


善 者 党 之， 为 不 善 者 出 之 。 今 先生 蛙 人 也 > 何故 有 疾 ? 意 者 先生 
之 言 有 不 善 乎 ? 鬼神 不 明知 乎 ? TETE: MEERA” GE 
何 达 不 善 而 鬼神 ]” 何 达 不 明 ? 人 之 所 得 於 病 者 多 方 ， 有 得 之 寒 
BA Zoe > BP PUES > RUS AREA ? | 


37 
38 
39 
40 


. WYZ's reading of fa as 何 is followed, both here and subsequently. 

. SYR's rearrangement of “ 匿 徒 之 刑 之 有 刑 ” to“ 匿 刑 徒 之 有 刑 ”is followed. 
. “All-seeing” is the translation of 明 in this context — see Mozi 31. 

. On these nine added characters see WYJ, note 126, p. 727. 
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48.19 


4820 


Master Mo Zi said: "Although you have not obtained good 
fortune, how does that make my words not right, or ghosts and 
spirits not all-seeing? Have you not also heard that a hidden crime 
is nonetheless a crime?" 


The man replied: "I have never heard that." 


Master Mo Zi said: "Suppose there is this man who is ten times 
greater than you."" Are you able to praise him ten times, but praise 
yourself only once?" 


He replied: “I am unable to.” 


Master Mo Zi said: “Suppose there is this man who is a hundred 
times greater than you. Are you able, through your whole life, to 
praise his goodness, but not praise yourself even once?” 


He replied: “I am unable to.” 


Master Mo Zi said: “To conceal one person is still a fault. Now 
what you conceal is much more than this so there will be a much 
greater fault. How is it you seek good fortune?” 


Master Mo Zi was sick. Die Bi" approached and questioned him, 
saying: “Sir, you take ghosts and spirits to be all-seeing, to be able 
to bring about ill-fortune and good fortune, to reward those who 
do good and to punish those who do bad. Now you, Sir, are a sage, 
so how is it you are sick? Does it mean that there is in your words 
what is not good, or that ghosts and spirits do not see and know 
[all]?” 


Master Mo Zi replied: “Although I am caused to be sick, how does 
this mean that my words are all of a sudden not good or that ghosts 
and spirits are, all of a sudden, not all-seeing? There are many 
ways in which people can become sick. They can suffer from cold 
or heat. They can suffer from strain or fatigue. If there are a 
hundred gates and only one is shut, then how, all of a sudden, can 
a robber not enter?” 


xvii. It is not actually specified in what aspect the difference lies. SYR takes it to be 
worthiness t, writing: “HH Baa T [Efi > Fz B fle." 

xviii. Die Bi 2K 5 is said to have been a disciple of Mo Zi. Nothing else seems to be known 
about him. There is some doubt about the first character — see WYJ, note 124, p. 727. 


696 


4821 ”二 三 子 有 复 ” 於 子 墨 子 学 射 者 C SETA 


FAST HE et HESS RS o BRK ELTA > 


也 ， 党 能 成 学 又 成 射 哉 ? J 


Mozi 


: [不 可 ， 夫 知 者 必 量 其 
猫 不 可 及 也 ， 今 子 非 国士 


48.22 — fA TE TH: : MTH: 


ZEE IUE EN OIF 


墨 子 日 : [ANT > MARI > SUNT > AAU > 
COFRE ; 爱人， 其 不 仁 


S, WARCE SETA 


In 


pu 


E 由 
E» 


hil 


Ao SCRI Ro ATEMAH o] 


4823. —— fA TET B : ETRAZ. ] 
TAMZ SERERE Ze ^ ERU MAR > ANAT AA e | 


TETE: [未 必然 也 ! 告 


4824 ” 告 子 谓 子 黑子 日 : [我 ” 治国 为 政 。| 子 墨 子 日 : [ 政 者 ， 口 言 之 ， 


身 必 行 之 。 今 子 口 言 之 ， 而 身 不行 ， 是 子 之 身 瑟 也 。 子 不 能 治 子 


之 身 ， 恶 能 治国 政 ? PRAT o PARLE S 


41. % is understood as 告 both here and in the following two sections — see, for example, 


Z&Q. 


42. In this recurring phrase, f& is read as I$ and T- 


43. There is some uncertainty about this list, partic 


44. There is some question about the meaning of 
45. fi is understood after 我 — see, for example, 


Z&Q. 


4 
as E 
ularly the duplication of “其 不 仁 ”.LSL 
suggests emending {— to 7€ in the first instance. 
隐 here. 


(Z&Q). 


BY equates it with f£. 
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4821 


4822 


4823 


4824 


Several disciples informed Master Mo Zi that they were studying 
archery. 


Master Mo Zi said: "It is not possible. Those who are wise 
certainly measure their strength in terms of what they are able to 
do, and act accordingly. Even officers of the state cannot both 
fight and help people. Now you are not yet officers of the state so 
how can you become both scholars and archers?" 


Several disciples informed Master Mo Zi, saying: “Gao Zi™ says 
that your talk is of righteousness but your conduct is very evil. We 
ask you to cast him off." 


Master Mo Zi said: "It is not possible. If he praises my words in 
the course of criticising my conduct, it is better than nothing. 
Suppose there is a person [who says] that I am very non- 
benevolent, [but] that I revere Heaven, serve ghosts, and love 
people. [Although he says] I am very non-benevolent, it is still 
better than nothing. Now Gao Zi's discourse is very eloquent 
when he speaks of benevolence and righteousness, but not when 
he slanders me. So Gao Zi's slander is better than nothing." 


Several disciples informed Master Mo Zi, saying: “Gao Zi is very 
diligent about being benevolent." 


Master Mo Zi said: “That is not necessarily the case. Gao Zi’s 
being benevolent is like someone standing on tip-toes to be tall, or 
spreading himself out to be broad. It can't last long." 


Gao Zi spoke to Master Mo Zi, saying: "I am able to bring order 
to the country in the conduct of government." 


Master Mo Zi responded: "In the case of one who governs, what 
his mouth says, he himself must do. Now what your mouth says, 
you yourself do not do. This represents disorder in yourself. You 
are not able to bring order to yourself, so how are you able to bring 
order to the country in governing? So you had best not say 
anything for the moment, for while you yourself are in disorder, 
you won't be able to do what you say."" 


xix. The consensus is that this is not the Gao Zi 告 子 that features in Mencius Book VI. 


xx. The translation of this final sentence follows LSL, particularly in reading T as 无 . 
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491 SAAT TS : SN CO ADCP ? FEFE : [可 
TUIIEBIEBEXUOBHSISpu > BETH > 取 天 下 。 
EX A XE] > WER TR RRT o BER ZEA 
ARG FAZIA > EAR > "REDO > dU as 
f& > BB DA SCR > RR AD RE o JEL METAR o 


492 ”这 将 伐 鲁 。 子 墨 子 谓 项 子 牛 日 : EE > ARR S FARE 
RIRE o ARA ETE > TRZE > RIEDE o IRPF > MUR T LAET 


1. Gis read as i following YY. 
2. Inthis sentence, 顾 is read as 固 (e.g. WYJ, LYS) — see WYJ, note 5, pp. 741-742 on 
the sentence as a whole. 
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49.1 


492 


49: Lu's Questions 


The ruler of Lu' spoke to Master Mo Zi saying: “I fear that Qi will 
attack me. Can I be saved?" 


Master Mo Zi replied: “You can be. In former times, the sage 
kings of the Three Dynasties, Yu, Tang, Wen and Wu were feudal 
lords over one hundred /i, but because they loved loyalty and 
practised righteousness, they gained all under Heaven. The 
tyrannical kings of the Three Dynasties, Jie, Zhou, You and Li, 
because they were inimical to loyalty and practised cruelty, lost all 
under Heaven. I would wish your lordship to respect Heaven and 
serve ghosts above, and to love and bring benefit to the ordinary 
people below; to be generous with skins and silk (gifts); to be 
humble in issuing commands; to give urgent attention to 
ceremonial matters involving the feudal lords on all sides; to urge 
the state to serve Qi. Then disaster can be averted. Apart from this, 
there is assuredly nothing else you can do." 


Qi was about to attack Lu. Master Mo Zi spoke to Xiang Ziniu" 
saying: “To attack Lu is a great mistake for Qi. In former times, 
the King of Wu attacked Yue to the east [whose army] ran into 
difficulties at Guiji." To the west, he attacked Chu. Under 
concealment, Zhao Wang fled to Sui." To the north, he attacked 


i. SYR takes this to be Duke Mu 穆公 . 

ii. Xiang Ziniu 项 子 牛 is said to have been a Qi general under Tian He HI. WYJ suggests 
he is the same as the 牛 子 referred to in the Huainanzi 18. 

iii. Reference to the attack by Fu Chai 夫差 on the Yue forces under Gou Jian 勾践 . The 
latter’s forces were surrounded at Guiji. Although initially successful, Fu Chai was 
subsequently defeated and committed suicide. The phrase “i FAREREI zz E" 
appears in the Guo Yu under Yue. See also Mozi 18. 

iv. The Wu king on this occasion was Fu Chai’s father Helii fal Ef. Sui 随 was a small state 
adjacent to Chu. For this event see the ZZ for the 4th year of Duke Ding (LCC, vol. 5, 
p. 752). 
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於 吴 o TAREE ^ FUERTE LSS > TIAA > REDABUZM EE 4 
AMARE » AAA BTR ^ HES > RRE 
fit > FRETS LSS MEAM EDA BO ZA Di ^ St Za B® 
也 。 故 大 国之 攻 小 国 也 ， 是 交 相 贼 也 ,过 必 反 於 国 。] 


Rl 


> 


49.3 ECT RUNCKCEH : [SAJI ^ RZA o RE 然 断 之 ， 可 谓 
利 乎 ? IKEA: : [ 利 。j] 子 黑子 日 : (Bac ASH PREZ > HT 
谓 利 乎 ? 1 大王 日 : [Alo IPP: IAA > SUESEROR 
TÉ ? [ACE BE : [ 刀 受 其 利 ， 试 者 受 其 不 祥 。」j 子 墨 子 日 : HRA 


I 


3. In relation to this clause see the ZZ for the 11th year of Duke Ai (LCC, vol. 5, p. 823) 
where 国 子 is mentioned. WYJ adds X to give“ 国 太子 ”一 see his note 9, p. 742. 

4. Some commentators (e.g. Z&Q) take the two characters 用 是 to be superfluous — see 
WYJ's discussion of this in his note 12, pp. 742-743. 

5. Jd (突然 ) is read for 停 . 
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49.3 


Qi and, having seized Guo Zi, returned to Wu." The feudal lords 
took revenge on their enemy, and the ordinary people met with 
suffering and hardship, and could not be of use. For this reason, 
the state became wasted and depopulated and he himself was 
punished and killed." In former times, Zhi Bo attacked the houses 
of Fan and Zhonghang and combined the lands of the San Jin.” 
The feudal lords took revenge on their enemy, and the ordinary 
people met with suffering and hardship, and could not be of use. 
For this reason, the state became wasted and depopulated and he 
himself was punished and killed. Therefore, in the case of a large 
state attacking a small state, both will suffer injury and the fault 
will certainly return to the (perpetrating) state." 

Master Mo Zi saw the great King of Qi" and said: “Now suppose 
there was this sword which, when you tried it on a man's head, 
swiftly cut it off. Could it be spoken of as sharp?" 


The great King replied: “It would be sharp.” 


Master Mo Zi asked: “If you tried it on many men's heads and it 
swiftly cut them off, could it be spoken of as sharp?" 


The great King replied: “It would be sharp.” 


Master Mo Zi asked: "If the sword, then, is sharp, who is it that 
will receive its bad fortune?" 


The great King replied: “The sword receives its sharpness. The 
one who tries it receives its bad fortune." 


Master Mo Zi asked: “If you annex states and overthrow armies, 
if you plunder and kill the common people, who will receive the 
bad fortune of this?” 


v. This is again Fu Chai. Guo Zi 国 子 is considered to be Guo Shu 国 书 ,a Qi general 一 
see the SAA for the 11th year of Duke Ai (LCC, vol. 5, p. 821). 

vi. Fu Chai eventually committed suicide. 

vii. The San Jin = refers to the houses (and later the states of) Zhao 趟 , Han ##, and Wei 
魏 . These events are described in detail in Mozi 18. 

viii. This is thought to be a reference to Tian He HFI who seized power in Qi in 404 BC and 


took the title of KE. 
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To BOBO 百姓 ， 就 将 受 其 不 祥 ? ] 大王 俯仰 而 思 之 日 : [我 受 其 
ANTE e ] 


494 SD SCA BOB ° Fae SME > 8 CJ 阳 文 君 日 : [ 今 使 鲁 四 
境 之 内 ， 大 都 攻 其 小 都 ， 大 家 伐 其 小 家 ， 条 其 人 民 ， 取 其 牛马 狗 
夭 布 咏 米 票 货 财 ， 则 何 若 ?重阳 文 君 日 : [REZ > SEA 
之 臣 也 。 今 大 都 攻 其 小 都 ， 大 家 伐 其 小 家 ， 奢 之 货 财 ， 旧 寡人 必 
将 厚 神 之 。」 子 黑子 日 : [ 夫 天 之 兼 有 天 下 也 ， 亦 狂 君 之 有 四 境 之 
内 也 。 今 符 兵 将 以 攻 部 ， 天 诛 其 不 至 乎 ?| 和 鲁 阳 文 君 日 : [先生 何 
止 我 攻 部 也 ? RKA ， 顺 於 天 之 志 。 郑 人 三 世 杀 其 父 ， 天 加 六 
融 ， 使 三 年 不 全 。 我 将 助 天 诛 也 。j 子 墨 子 日 : BAS HRA 
MAM ATS > HRS AEANE o RUER > SME UBB > E 
TAB > MRK os o JAM ^ PRA > BOL 


6. This is the generally accepted emendation of 地 following BY. 
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The great King looked up and down and pondered the matter 
before replying: “I will receive the bad fortune of this.” 


Prince Wen of Luyang" was about to attack Zheng when Master 
Mo Zi heard about it and stopped him, saying to the Prince: “Now 
suppose that within the four borders of Lu the great cities attacked 
the small cities and the great families attacked the small families, 
killing the people and taking their oxen, horses, dogs, pigs, cloth, 
Silk, rice, millet, goods and valuables — then what would happen?" 


Prince Wen of Luyang replied: *Within the four boundaries of Lu, 
all are my subjects. If now the great cities attack the small cities 
and the great families attack the small families, seizing their goods 
and valuables, then I will certainly punish them severely." 


Master Mo Zi said: "Heaven possesses all that is beneath it, just as 
you possess all that is within the four boundaries [of your state]. 
Now if you raise an army with the intention of attacking Zheng 
will Heaven not visit its punishment on you?" 


Prince Wen of Luyang asked: “Why do you stop me from 
attacking Zheng? In attacking Zheng I am merely complying with 
the will of Heaven. For three generations the people of Zheng have 
killed their prince and Heaven has intensified its punishment, so 
for three years they have not prospered. I shall be helping Heaven 
punish them." 


Master Mo Zi said: “For three generations the people of Zheng 
have killed their prince and Heaven has intensified its punishment, 
causing them not to prosper for three years. Heaven's punishment 
is sufficient. Now you also raise an army, intending to attack 
Zheng, saying: 'My attacking Zheng is merely complying with the 
will of Heaven.' This is like there being a man whose son is 
violent and worthless so he beats him, and then his neighbour's 


A 


ix. Luyang is a place name. Luyang Wen Jun 重阳 文 君 is taken to be Luyang Wen Zi, a 
descendant of King Ping 平王 of Chu and the son of Sima Ziqi 司马 子 期 ,and is possibly 
Gongsun Kuan 411A who was enfoeffed with territory on the southern side of Lu 


mountain. 
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BZ > HMAL LRT o HFE MEA Sl ， 
SLANE AR ? ] 


子 墨 子 谓 鲁 阳 文 君 日 : [KHA > > SEES > SR 
7K EB > BUG CTA > ZEA > DARE SRR > BORTE 
ETRE : TEGERE oI’ abu > 亦 攻 其 部 家 ， 和 杀 其 人 民 ， 
区 其 狗 孙 食粮 衣 下 ， 亦 书 之 GO > MAHET > WMA 
TRA : [RERS JRF ? ] 鲁 阳 文 君 日 : ASSET E EB 
之 ， 则 天 下 之 所 谓 可 者 ， 未 必然 也 。j 


Xd 


496 FET BOA : [世俗 之 君子 ， 皆 知 小 物 而 不 知 大 物 。 今 


有 人 於 此 ， 霜 一 犬 一 贡 则 谓 之 不 仁 。 震 一 国 一 都 则 以 为 义 。 臂 狂 
小 视 白 谓 之 白 ， 大 视 白 划 谓 之 黑 。 是 故 世 俗 之 君子 ， 知 小 物 而 不 
知 大 物 者 ， 此 若 言 之 谓 也 。] 


49.7 ”重阳 文 君 语 子 黑子 日 : [ 楚 之 南 有 哎 人 之 国 者 桥 ”, 其 国之 长 子 


生 ， 则 解 而 食 之 ， 谓 之 宜 弟 "。 美 ， 则 以 下 其 大， 君 喜 则 党 其 


. In this sentence, Gu Qianli’s 顾 千 里 emendation of 鲜 to 解 (based on Mozi 25〈 节 葬 


See WYJ’s detailed note on this phrase — note 29, p. 745. 

On this phrase LYS has the following note: “PET. : 几 席 和 敌 豆 ， 豆 是 食 器 ”一 see his 
note 1, p. 375. 

By general agreement, 为 is taken as ij — see, for example, Z&Q. 


. There is some uncertainty about this character. I have taken it as a place name as 


proposed, for example, by LYS and Z&Q. WYJ has #5 here — see his note 37, p. 746. 


"TF? and adopted, for example, by LYS, Z&Q), and Z&Q's reading of 宜 as 保 访 are 
followed. 
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49.5 


49.6 


49.7 


father takes up a cudgel and also beats him, saying that his beating 
him is merely complying with the will of the father. How is this 
not perverse?" 


Master Mo Zi spoke to Prince Wen of Luyang, saying: “Suppose 
[a prince] attacked his neighbouring states, killed their people, 
took their oxen and horses, rice and millet, goods and valuables, 
and then recorded it on bamboo and silk, engraved it on metal and 
stone, and thought to carve it on bells and tripods (ding) to 
transmit it to his sons and grandsons of later generations, saying, 
‘No-one has as much as I have.’ Then the petty man will also 
attack his neighbouring houses, killing their people, taking their 
dogs and pigs, food and grain, clothes and furs, and also record 
it on bamboo and silk, and think to carve it into tables and 
bowls in order to hand it down to his sons and grandsons of later 
generations, saying, ‘No-one has as much as I have.’ Is this 
permissible?" 


Prince Wen of Luyang replied: “Indeed, when I look at things in 
the light of your words, then what the world speaks of as 
permissible is certainly not so.” 


Master Mo Zi spoke to Prince Wen of Luyang saying: “Gentlemen 
of the world all know about small things, but not about great 
things. Now, if a man were to steal a dog or a pig, they would say 
he was not benevolent, whereas, if he were to steal a state or a city, 
they would take him to be righteous. This is like seeing a small 
expanse of white and calling it white, but seeing a great expanse of 
white and calling it black. This is why I have uttered words such 
as these — that gentlemen of the world know about small things, 
but not about great things." 


Prince Wen of Luyang spoke to Master Mo Zi, saying: "To the 
south of Chu there is the country, Qiao, in which the eating of 
people occurs." In that country, when the first son is born, he is 
eaten alive. This is said to be a protection for younger brothers. If 


X. See also Mozi 25. YPM assumes that the same tribe is being referred to although the 
description of the practice is somewhat different. 
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È o ERREARI TETA: DE 


Z > TNL o RES 


MARS > 何以 界 食 其 子 而 赏 其 父 者 哉 ? 苟 不 用 仁义 > 何以 非 夷 
人 食 其 子 也 ? J 


498 BIS JE: 和 鲁 君 ”为 之 讨 。 重 人 因 说 而 用 之 。 子 黑子 关 之 
日 : RA MASE SABLA ZS > ES DUET TERR 
也 o |B 


499 ”重阳 文 君 亩 子 墨 子 日 : [有 语 我 以 忠臣 者 ， 令 之 俯 则 依 ， 令 之 爷 
则 仰 ， 处 则 静 ， 呼 则 应 ， 可 谓 忠 臣 乎 ? 1 子 墨 子 日 : |[ 令 之 俯 则 
俯 ， 令 之 仰 则 仰 ， 是 似 景 ”也 。 处 则 前 ， 呼 则 应 ， 是 似 败 ”也 o 
TURRIS SE BRE P 若 以 翟 之 所 谓 忠 臣 者 ， 上 有 过 则 微 之 以 
> CAS > HZ E > MARBLE JERR > MARS > m 
同 而 无 下 比 ， 是 以 美 善 在 上 MERET > KREE MERE 
臣 。 此 翟 之 所 谓 忠 臣 者 也 。] 


12. There is general acceptance of SSX's reading of 人 for #4 here, and the converse at the 
start of the next sentence. 

13. There is considerable doubt about this concluding simile. Most commentators follow 
SYR's emendation of 来 to 88 and read Hit as HC ES, but this is not the only interpretation 
— see, for example, WYJ and LYS. 

14. fJ X is read as 像 影子 (Z&Q). 

15. # is understood as 回声 (Z&Q). 
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49.9 


he tastes good, then he is offered to the prince and if the prince is 
pleased, he rewards the father. How is this not an evil custom?” 


Master Mo Zi replied: “Even in the customs of the central 
kingdom itself there is also something like this. For how is killing 
the father and rewarding the son different from eating the son and 
rewarding the father? If benevolence and righteousness are not 
practised, how can there be censure of the barbarians for eating 
their sons?” 


When the Prince of Lu’s favourite concubine died a man of Lu 
wrote a eulogy for her. And because the Prince of Lu was pleased, 
he employed the man. Master Mo Zi heard about this and said: “A 
eulogy is for speaking favourably of the will of the dead person. 
Now because [the prince] is pleased, to employ the person is like 
taking a fox to lead a team of horses.” 


Prince Wen of Luyang spoke to Mo Zi, saying: “Suppose someone 
told me of a loyal official who, if you ordered him to bow down, 
bowed down, and if you ordered him to look up, looked up; who, 
staying there, was quiet, but if called, responded. Could he be 
called a loyal official?” 


Master Mo Zi said: “If you order him to bow down and he bows 
down, and if you order him to look up and he looks up, he is like 
a shadow. If staying there, he is quiet, but if called he responds, he 
is like an echo. What can a prince get from a shadow or an echo? 
What I have to say about a loyal minister is this. If the one above 
is at fault, then he should await the appropriate time and censure 
him. If he himself has something of value, then he should discuss 
it with the one above, but not with others generally. He should 
correct any heterodoxy and follow the path of goodness. He 
should make himself like the one above and not follow those 
below. In this way, beauty and goodness will lie with the one 
above and resentment and enmity with those below. Peace and 
happiness will lie with the one above and grief and sorrow with the 
officials. This is what I call a loyal official.” 
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4940 HB TARTE: [我 有 二 子 。 一 人 者 好 学 ， 一 人 者 好 分 人 财 ， 


就 以 为 太子 而 可 ? | 子 黑 子 日 : [未 可 知 也 ,或 所 为 党 与 “为 是 
tH o WAZA > IEA FL ; SERDAR > 非 爱 之 也 。 吾 顾 主 看 
之 合 其 志 功 而 观看 。| 


49.11 ”和 鲁 人 有 因子 墨 子 而 学 其 子 者 。 其 子 战 而 死 ， 其 父 让 子 墨 子 。 子 黑 


子 日 : [ 子 欲 学 子 之 子 ， 今 学 成 从 ， 战 而 死 ， 而 子 慢 ， 而 猜 谷 
-MERE HIRE o Gode o1? 


49.2. SZAMA’ AREA’ SMP BE AIA o Fæ y BU P 


Zo AJESCTAT(BIU: BARA BALK PIS SST 

: [PAAR > IAA A > AMA ? | RRA : 
a“ jj 子 墨 子 日 : BEES BIEESHUBK PAAR HR 
后 当 一 农 之 耕 ”， 分 诸 天 下 ， 不 能 人 得 一 升 票 。 籍 而 以 为 得 一 升 


| 


16. 
17. 


18. 
19. 


20. 
21. 


There is general acceptance of #* for 与 here. 

In this sentence, $ is read for #1 whilst Z&Q have the following note on FE: “FRR AA 
者 躬 身 钓 鳞 。” 

SYR reads #4 for $h, the former being, “A ERW”. 

There are three points in this statement as follows: (i) #2 and ## are taken as ^E tH fé 
f". (ii) lif is read as ££. (iii) # is read as {F 一 see, for example, Z&Q. 

Added following WYJ. 

On “RIR H JE ZB’ SYR has: "bz FU > 不 过 当 一 农 之 耕 也 。” 
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49.11 


49.12 


The Prince of Lu spoke to Master Mo Zi, saying: “I have two sons. 
One loves learning and the other loves dividing wealth among 
people. Which one should I make my successor?” 


Master Mo Zi replied: “It is impossible to know. It may be that 
they do what they do for reward and praise. The fisherman’s bait 
is not a gift to the fish. Luring a mouse with a bait is not through 
love of the mouse. I wish the prince to take into account both their 
intention and achievement, and look at the matter.” 


There was a man from Lu who sent his son to study with Master 
Mo Zi. His son died in battle and the father was angry with Master 
Mo Zi. 


Master Mo Zi said: “You wished your son to study with me. Now, 
his studies complete, he fights in a battle and dies, and you are 
angry with me. This is like wishing to sell grain and being angry 
when it is sold. How is this not perverse?” 


There was a rustic who lived in the south of Lu, a certain Wu Lii. 
Making pottery in the winter and farming in the summer, he 
compared himself to Shun. Master Mo Zi heard about this and 
went to see him. 


Wu Lii said to Master Mo Zi: “Ah righteousness, righteousness! 
What is the use of talking about it?” 


Master Mo Zi asked: “Is what you call righteousness also having 
the strength to help people and the resources to divide among 
people?” 


Wu Lii answered: “It is.” 


Master Mo Zi said: “I have already thought about this. I 
considered taking up farming to feed the people of the world, but 
at the most I would only achieve the output of one farmer. If this 
were to be divided within the world, each person would not be 
able to get even one sheng of grain. It can be readily seen that even 
if they were to get one sheng of grain, this would not be able to 
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N 


zm 


患 ， 


能 鸳 天 下 之 包 者 ， 既 可 睹 全 。 
然后 当 一 妇 人 之 织 ， 分 诸 天 下 ， 不 能 人 得 尺 布 。 籍 而 以 入 得 
M. RAP LIRA > PAIR o% 


， 然后 当 一 夫 之 战 ， 一 夫 之 战 其 不 御 三 军 > 


Mozi 


ERAI. P AIR ， 


翟 虑 被 坚 执 锐 救 诸侯 之 
MER o dE 


ped Nd. 而 求 其 说 > MEAS A> mERBSE La 


王公 大 人 ， 次 匹夫 徒步 之 士 2 


GE ZEA > FUME > BE 


3E o^ HMMA > 


THI 


eG Pas T EH: [EHRE > 


Ait © | 


县 以 为 中 


ANT AZ EAE, o BUE DAZ EAS 


焉 用 言 之 哉 ? 上] 子 墨 子 日 : 


。 王 公 大 人 用 吾 言 ， 国 必 治 ; 匹夫 


不 耕 而 食 饥 ， 不 织 而 衣 


ARF > Mi 


| 籍 设 而 


ARAB > BOGE > BEA BOGE > HBAS ? JRE 
日 : [ 教 人 耕 者 其 功 多 。| 子 黑子 日 : 


22. In this clause, 说 is understood following 次 (Z&Q). On “徒步 之 


HA 


KIJA > He 


通 平 民 。 


E 


Sc IAN SE ZB > Sx 


E”, LSL has:“ 没 有 
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satisfy those in the world who were hungry. I considered taking up 
weaving to make clothes for the people of the world, but, at the 
most, I would only achieve the output of one weaving woman. If 
this were to be divided within the world, each person would not 
be able to get even one chi of cloth. It can readily be seen that 
this would not be able to bring warmth to those in the world 
who were cold. I considered taking up shield and sword to save 
the feudal lords from calamity, but, at the most, I would only 
have the effect of a single soldier. It can readily be seen that a 
single soldier cannot resist the “three armies’. I think nothing 
equals understanding the Way of former kings and seeking their 
concepts; understanding the words of the sages and examining 
their statements. Nothing equals spreading these words among 
kings, dukes and great officers above, and next among the 
ordinary people. If kings, dukes and great officers make use of my 
words, countries will certainly be well ordered. If the ordinary 
people make use of my words, conduct will certainly be regulated. 
Therefore, I think that although I do not plough and provide food 
for the hungry, although I do not weave and provide clothes for the 
cold, nevertheless my achievement is more worthy than those who 
do plough and provide food and those who do weave and provide 
clothes. That is, I think that although I do not plough and weave, 
still my achievement is more worthy than if I did plough and 
weave." 


Wu Lü spoke to Master Mo Zi, saying: "Ah righteousness, 
righteousness! What is the use of talking about it?" 


Master Mo Zi asked: “Suppose there was no knowledge of 
ploughing in the world. Of one who teaches people to plough and 
one who does not teach people to plough, but only ploughs 
himself, whose merit is the greater?” 


Wu Lii replied: “The one who teaches people to plough has the 
greater merit.” 


Master Mo Zi asked: “Suppose there was an attack on a country 
that was not righteous. Of one who beats the drum and causes the 
multitude to go into battle and one who does not beat the drum and 
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众 进 战 ， 和 与 不 鼓 而 使 办 人 进 战 ， 而 独 进 战 者 ， 其 功 就 多 ? RE 
日 : | 鼓 而 进 浴 者 其 功 多 。j 子 墨 子 日 : [天 下 匹夫 徒步 之 士 ， 少 知 
义 而 致 天 下 以 义 者 ， 功 亦 多 ， 何 故 弗 言 也 ? 若 得 鼓 而 进 於 义 ， 则 
DEREN RE 


子 墨 子 游 公 沿 过 於 越 。 公 尚 过 说 越王 ， 越 王 大 说 ， HSL : 
[先生 苟 能 使 子 黑子 CR BOT HORE AT ^ 请 裂 故 吴 之 地 WHA 
里 ， 以 封 子 黑子。j 公 尚 过 许诺 。 遂 声 公 尚 过 束 车 五 十 乘 ， 以 迎 
TETRA’ H: [ 吾 以 夫子 之 道 说 越王 ， 越 王 大 说 ， 谓 过 日 : 
He Fae RIMAGE A > RR CH THA A 
封 子 | 。] 子 墨 子 谓 公 尚 过 日 : | 子 观 越王 之 志 何 若 ? EREKE 
言 ， 用 我 道 ， 则 翟 将 往 ， 量 腹 而 食 ， 度 身 而 衣 ， 自 比 於 群 夸 ， 奚 


23. There are some variations in this clause 一 see WYJ’s text and his note 85, p. 752. 
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cause the multitude to go into battle, but only goes into battle 
himself, whose merit is the greater?" 


Wu Lü replied: “The one who beats the drum and brings about the 
advance has the greater merit." 


Master Mo Zi said: "Among the ordinary people of the world, 
there are few who know righteousness, so the one who teaches the 
world righteousness also has great merit. Why would you deny 
this? If I were to take a drum and beat it to advance righteousness, 
then how is my righteousness not further advanced?" 


Master Mo Zi recommended Gongshang Guo to Yue." 
Gongshang Guo addressed the Yue king who was greatly 
pleased, and spoke to Gongshang Guo, saying: “If you are able to 
get Master Mo Zi to come to Yue and teach me, I shall divide off 
a part of what was formerly Wu, to the size of five hundred /i 
square, and enfeoff him with it.” 


Gongshang Guo agreed. Subsequently, he took fifty wagons to Lu 
to receive Master Mo Zi and said: “When I spoke to the Yue king 
about your Way he was greatly pleased and told me that if I was 
able to bring Master Mo Zi to Yue to teach him, he would divide 
off a part of what was formerly Wu, to the size of five hundred li 
square, and enfeoff you." 


Master Mo Zi spoke to Gongshang Guo, saying: ^What did you 
make of the Yue king's intentions? If you think the Yue king will 
listen to my words and will use my Way, then I shall go. But I shall 
require only enough food to fill my belly and only enough clothing 
to cover my body, and I shall regard myself as an equal with the 
crowd of officials. What would I be able to do with enfeoffment? 


xi. Gongshang Guo 公 尚 过 was a disciple of Mo Zi. Commentators are agreed in reading 
i as Uff or 推荐 一 see, for example, LSL, Z&Q, LYS. Another version of this 
anecdote is to be found in the LSCQ 19/2.3. 

xii. This is taken to be Gou Jian 勾践 after he had defeated Wu. 
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EUH ZR? RNB E o ANE MAES HERIZ 
MU, o $527 XE ^ 亦 於 中 国 耳 > fepe iB? J 


4915 T2 fü > RMA: [既得 见 四 方 之 君子 ， 则 将 先 语 ? | rae T 
H : LAR > DEES PES ES ° BAC EBL > AU ne tay EE w 
同 ; 国家 贫 ， 则 语 之 凶 用 和 节 芋 ; 国家 喜 音 湛 湘 “， 则 语 之 非 乐 、 
非 命 ; 国家 淫 僻 无 礼 ， 则 语 之 尊 天 事 鬼 ; 国家 务 奢 侵 凌 ， 即 语 2 
FRE > JEW o MATS MEAS -l 


可 
o 


4916 TÆTTE) 出 曹 公子 而 於 宋 ”， 三 年 而 反 ， 睹 子 墨 子 日 De 
BTP > ZR REC HZ > HAI > GR 
FSA o SMARTA? > RWG o A ZU > ETE 
Th» PRT AGES IE > KEDE” ERU >> BARAK ZH ZT 


ote oe 


24. The preceding four characters are read as: “= YL” — see, for example, Z&Q. 

25. In this opening clause, H is added after ^58 F (SSX), 出 is read as + (YY), and 而 
is regarded as superfluous (e.g. Z&Q). 

26. There is general acceptance of the addition of 7515 before 2X following SYR 一 see 
WYJ, note 108, p. 755. 

27. I have followed YY in reading 故 for Zt. 

28. Following WHB, 以 (as 因为 ) is read for Æ. 
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If the Yue king won't listen to my words and won't use my Way 
and I still go, then I would be treating righteousness like grain to 
sell. If I make it like grain to sell, I could just as well do this in the 
central kingdom. Why would I need to go to Yue?" 


Master Mo Zi was going to travel. Wei Yue"" asked: “When you 
get to see the gentlemen of the four regions, what will be the first 
thing you speak about?" 


Master Mo Zi replied: "Whenever one enters a country, one must 
pick out what is fundamental and devote one's attention to it. If the 
country is disordered and confused, then one speaks about 
exalting worthiness and exalting unity." If the country is poor, 
then one speaks about moderation in use and moderation in 
funerals. If the country has a liking for music and depravity, then 
one speaks about condemnation of music and rejection of Fate. If 
the country has fallen into licentiousness and lacks propriety, then 
one speaks about honouring Heaven and serving ghosts. If the 
country is dedicated to invasion and oppression, then one speaks 
about universal love and condemning aggression. Therefore I say, 
pick out what is fundamental and devote one's attention to it." 


Master Mo Zi recommended Cao Gongzi to Song." After three 
years he returned. He saw Master Mo Zi and said: “When I first 
joined your school I wore a short jacket and ate soup made from 
wild plants. Moreover, if I had this in the morning, then I did not 
have it in the evening, and I had nothing to offer in sacrifice to the 
ghosts and spirits. Now, because of you, my family is better off 
than before. And because my family is better off, I can give my 
attention to the sacrifices to the ghosts and spirits. Nevertheless, 
many of my family have died, the six animals are not flourishing, 
and I myself have become ill. I do not know if your Way can be 
used." 


xiii. Wei Yue 魏 越 is thought to have been a disciple of Mo Zi. 

xiv. In the five situations listed, Mo Zi refers in pairs to the 10 chapters detailing the “core” 
doctrines. 

xv. Cao Gongzi 曹 公子 is thought to have been a disciple of Mo Zi. 
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用 也 。j 子 墨 子 日 : [不 然 ! BR TRA BS > RAZ ien 
严 襟 则 以 让 贰 也 ， 多 财 则 以 分 贫 也 。 夫 鬼神 党 唯 氛 季 措 肺 之 为 欲 
R? STERRE ,一 不 祥 也 ; 多 则 而 不 以 分 盆 ， 
二 不 祥 也 。 今 子 事 鬼 神 唯 祭 而 已 侨 ， 而 日 : Daa Bak ?J 是 狂 
TE PTS PPL > A: RIRA ?4 若是 而 求 福 认 有 怪 之 鬼 ” ， 
up 


49.7 ”和 鲁 祝 以 一 : 而 求 百 福 於 鬼神 ecc [是 不 可 ， 今 
施 人 注 而 望 > ALA MER ECA BDC o SDI > TDR 
福 於 鬼神 ， a ME RED AES eee, Ax ifii 
已 侨 。 今 以 豚 祭 而 求 百 福 ， 则 其 富 不 如 其 贫 也 。 


49.18 | SUE EH: [ 往 者 可 知 ， 来 者 不 可 知 。j] 子 黑子 日 : [ 籍 设 而 亲 在 
百 里 之 外 ， 则 遇 肉 看， 期 以 一 日 也 ， 及 之 则 生 ， 不 及 则 死 。 今 有 


29. There are several issues in this sentence as follows: (i) f£ is read as 1€ (SYR). (ii) Æ 
is read as Z& (WYZ). (iii) 4H is read as 4%. (iv) 肺 ("lungs") are taken to be this part of 
the animal used for sacrifice, with reference to the Yi Li #4. 

30. LYS would emend “有 怪 之 鬼 " to “A EZ HATH”. 

31. Following modern commentators, 鬼神 is added before 唯 一 see, for example, Z&Q. 
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Master Mo Zi said: “Not so. What the ghosts and spirits desire of 
a man is much. They desire him, when he holds a high position 
and emolument, to yield it to the worthy, and when he has much 
wealth, to distribute it to the poor. How could it be that the ghosts 
and spirits only desire to snatch away grain and seize lungs? Now 
you have occupied a high position with emolument, but have not 
yielded it to the worthy. This is the first misfortune. You have 
much, but you have not used it to distribute to the poor. This is the 
second misfortune. Now you serve the ghosts and spirits by 
sacrifice and that is all. And yet you say, ‘Where is my sickness 
coming from?’ This is like having a hundred gates, closing one, 
and then saying, “How did the robber enter?’ To be like this and 
yet seek good fortune from the ghosts and spirits — how is this 
possible?” 


In Lu, the person responsible for sacrifice offered one pig in 
sacrifice and sought a hundred blessings from the ghosts and 
spirits. 


When Master Mo Zi heard this, he said: “This is not permissible. 
To give a person little and ask from that person much would only 
make the person fearful of offerings from you. So if you sacrifice 
with one pig and yet seek a hundred blessings from the ghosts and 
spirits, the ghosts and spirits will only be fearful of your sacrifice 
of oxen and sheep. In ancient times, the sage kings served the 
ghosts and spirits by sacrifice and that is all. Now it would be 
better to be poor than to become rich by sacrificing one pig and 
seeking a hundred blessings.” 


Master Peng Qingsheng™ said: “What has gone can be known; 
what is to come cannot be known.” 


Master Mo Zi asked: “Suppose your parents encountered 
difficulty when they were a hundred /i away and there was a limit 
of one day. If you reached them, they would live. If you did not 


xvi. Nothing seems to be known of 彭 轻 生子 . SYR takes him to be a disciple of Mo Zi. 
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HERBIE > SUE OUS PUES Zr is^ IG ^ PEERS ^ TORRE ? J 
对 日 : [ 乘 良 马 固 车 ， 可 以 速 至 。| 子 黑子 日 : KERR! | 


4919 ”重山 内 王子 疝 日 : FAA o AETR” HRA 
心 ， 谓 之 日 : PA ERA > 不 为 王 则 死 。 J 王子 问 日 : MER 
也 ! 杀 我 亲 而 喜 我 以 楚 国 ， 我 得 天 下 而 不 闵 ^ AA > ULE 
RF PAME e EFRAIM? TETE: HIRR > 
MRE o FUERE > nT ANS TMA? BLA I 
义 ， 何 故 不 受 王 ， 诛 白 公然 而 反 王 ? CELER SESS > AMA 

tH e | 


32. There is general agreement that “SERF” should read “再 在 不 知 来 ”一 see, for 
example, LYS. 
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reach them, they would die. Now if, on one side, there was a 
strong cart and an excellent horse, and, on the other side, there was 
a worn-out old horse and a cart with wheels at the four corners, 
and you had to make a choice, which one would you make use 
of?" 


He replied: “I would make use of the excellent horse and the 
strong cart so I could arrive quickly." 


Master Mo Zi said: “How is there not knowledge of what is to 
come?" 


Meng Shan praised King Zi Lii, saying: “Formerly, during Bo 
Gong's insurrection, he seized King Zi Lü, attached a battle-axe to 
his waist and directed a sword straight at his heart. He then spoke 
to him, saying, ‘If you become king then you live; if you do not 
become king then you die.’ King Zi Lü replied, ‘Why do you 
insult me? You killed my family members and now you tempt me 
with the kingdom of Chu. If I were to get the whole world and it 
were not righteous, I would not do it. How much more is this the 
case with regard to Chu?' And he didn't do it. How was King Zi 
Lü not benevolent?" 


Master Mo Zi said: "There was a difficulty and he overcame it. 
Nevertheless, he was not benevolent. If he thought the King was 
without the Way, then why did he not accept the offer and bring 
about order? If he thought Bo Gong was not righteous, why did he 
not accept the kingship, put Bo Gong to death, and then return to 
rule? This is why I say that meeting a difficulty and overcoming it 
is something, but it is not benevolence." 


xvii. Meng Shan mill] was a disciple of Mo Zi. Zi Lü FIE] (44/54) was a son of King Ping 
of Chu 28 £. Bo Gong HZ (44$) was a descendant of the same king. The events 
referred to are recorded in the ZZ for the 16th year of Duke Ai FA, i.e. 480 BC 一 
see LCC, vol. 5, p. 845. Zi Xi 子 西 and Zi Qi 子 期 were older brothers of Zi Lü who 
were killed by Bo Gong — i.e. the "family members". 
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4920 Fae TRB MBIT APPS BUS ， MBSE ° DART 
| | ERAT wa MB > 日 : [REE > EDA AEB m IE SE 
SEERE MART > RTZ > MAESE > EMEA 
eM 。 翟 并 之 : [ers bI > JLE o 1E JE Jp AE > UB 
Ft o | 


4921 HARE ABBA BOIL -AIEE ^ ATMA ^ LA Th 
HE > SLA AAG ME o BAGH IME > IE ^ SLATE > 5b 
不 利 则 其 退 速 。 越 人 因此 若 热 ”， 亚 败 楚 人 。 公 轮子 自 鲁 南 游 
PI DU TA ERP > RAZ EE 

| ORG 18 27 ^ MRAZ ÆR ^ BR FRU B ^ A6 
ROMA | BLA ATERI o DASRTABRTH: [FRAY 
IUE $908 ^ AAT SRI SR? TETH: [16382 $98 > 


33. Commentators agree that 若 should be read as 此 and # as #4‘, making the phrase, in 
modern terms,“ 因 就 是 此 势 ". I have rendered 4 simply as “circumstances” although 
a deeper meaning might be indicated. 

34. 下 here is read in the sense of 万 or 于 是 . 

35. Most commentators — see, for example, LSL, Z&Q 一 read 强 as $2, quoting the (3 
SCE) GREE as follows: “THEA SHA BE > FARES) > TEE EH SEE » ” LYS, however, 
reads 强 as {2 whilst YPM has “rams”. The following discussion makes a grappling 
device the more appropriate. 

36. See SYR for an alternative version of this and the following clause. 
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Master Mo Zi sent Sheng Chuo to serve Xiang Ziniu."" Three 
times, Xiang Ziniu invaded the territory of Lu and three times, 
Sheng Chuo accompanied him. Master Mo Zi heard about this and 
sent Gao Sunzi to request that he be withdrawn.“ He said: “I sent 
Chuo so that he would stop arrogance and rectify depravity. Now 
Chuo receives a high salary yet he deceives his master. Three 
times his master invaded Lu and three times Chuo accompanied 
him. This is to whip a horse with its martingale. I have heard this 
— ‘To speak of righteousness but not practise it is to commit an 
offence knowingly.’ It is not that Chuo did not know this. It is that 
salary triumphed over righteousness.” 


Formerly, the people of Chu and the people of Yue fought a naval 
battle on the Jiang (Yangtze). The people of Chu went with the 
current when advancing, but against the current when retreating. 
When they saw an advantage, they advanced. But when they saw 
a disadvantage, their retreat was difficult. The people of Yue went 
against the current when advancing, but went with the current 
when retreating. When they saw an advantage, they advanced. But 
when they saw a disadvantage, their retreat was swift. Because of 
these circumstances, the people of Yue inflicted a crushing defeat 
on the people of Chu. Gongshu Zi" travelled south from Lu to 
Chu and immediately began making implements for naval 
warfare, undertaking the preparation of hooks and clamps. The 
hooks were for times of retreat and the clamps were for times of 
advance. The lengths of the hooks and clamps were made to be in 
accord with their weapons. The Chu weapons were standardised 
whereas those of the Yue were not. Because of these circum- 
stances, the people of Chu inflicted a crushing defeat on the people 
of Yue. Gongshu Zi was very pleased with his skill and spoke to 
Master Mo Zi saying: “For naval battles I have hooks and clamps. 
I do not know if your righteousness also has hooks and clamps.” 


xviii. Sheng Chuo lle Ai was a disciple of Mo Zi. Xiang Ziniu 项 子 牛 was the Qi general 
referred to in Mozi 49.2. 

xix. Gao Sunzi fT was another disciple of Mo Zi. His mission was to bring Sheng Chuo 
back. 

xx. This is Gongshu Pan/Ban 公 输 盘 / 般 who is featured in the next dialogue (Mozi 50). 
Some think he was the son of Duke Zhao 昭公 of Lu. 
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EU TH $008 o RAE > 62927 DAE > durs ZAA o HS LA 


BE > HDH ; Jod AZ ^ BIDS; ARI ANSEF RHE © CACHES ， 
AERHAS ^ ESHA o T $891 LEA, > AINSI TIER ; 子 强 而 距 
Ao KGS MBEL > ZHI ^ SORA ^ FASE HHL o CFR SEZ Si 


Ho BE TPR Shy Ho | 


4922 ” 公 输 子 削 竹 木 以 为 更 ”， 成 而 飞 之 ， 三 日 不 
巧 。 子 黑子 谓 公 输 子 日 : [ 子 之 为 静 也 ， qup? ZAHER AR 
刘 ” 三 寸 之 木 ， 而 任 五 十 石 之 重 。 故 所 为 ” 功 ， 利 於 人 请 之 巧 ， 


F， 公 输 子 自 以 为 至 


ANAS AGE ZH oJ 


FRA BREF 


4923 ABT RPE SA : [看 未 得 见 之 时 ， 我 欲 得 宋 ， 自 我 得 见 之 
和 后 ^ FK IIS o 我 不 为 。j 子 墨 子 日 : | 翟 之 未 得 见 之 时 也 ， 
TWERK SHARE ZG TIRITA 
AU 2 THAR > BMP TRE © J 

37. There is general acceptance of the emendation of 揣 to $E both here and in the following 


38. 
39. 


40. 
41. 


sentence. 


#5 is used here and subsequently for the character with radical #172 (ZWDCD #43007). 


18 referring to Mo Zi himself is generally read here rather than 


[T — see WYJ, note 162, 


p. 762. YPM has "carpenter". The point is the same either way. 
There is general acceptance of WNS's reading of Sf (WT) for 刘 here. 
Modern commentators such as LSL and Z&Q read iH for 为 here. 
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Master Mo Zi replied: “The hooks and clamps of my 
righteousness have a greater worthiness than your hooks and 
clamps for naval battles. [To speak of] my hooks and clamps, I 
hook by means of love and I clamp by means of respect. If there 
is no hook through love, then there is not closeness. If there is no 
clamp through respect, then there is quickly disrespect. If there is 
disrespect and not closeness, then there is quickly separation. 
Therefore, exchange of mutual love and mutual respect is like 
mutual benefit. Now if you hook people and stop them, people 
will also hook you and stop you. If you clamp people and oppose 
them, people will also clamp you and oppose you. So exchange of 
mutual hooking and mutual clamping is like mutual harm. 
Therefore, the hooks and clamps of my righteousness are more 
worthy than your hooks and clamps for naval battles." 


Gongshu Zi carved some bamboo to make a bird. When it was 
completed, he flew it. For three days, it did not come down. 
Gongshu Zi took himself to be supremely skilful. Master Mo Zi 
spoke to Gongshu Zi saying: "Your making a bird is not like my 
making the linch-pin of a cart wheel. In a few moments, I can 
carve a three cun piece of wood and it will bear a weight of 50 dan. 
Therefore, in terms of what is called an achievement, what is of 
benefit to people is spoken of as skilful, whereas what is not of 
benefit to people is spoken of as unskilful." 


Gongshu Zi spoke to Master Mo Zi saying: “In the time when I 
had not yet seen you, I wished to take Song. After having seen 
you, even if Song were to be given to me, if this was not righteous, 
I would not do it." 


Master Mo Zi said: "In the time before you had seen me, you 
wished to take Song, but after having seen me, even if Song were 
to be given to you, if this was not righteous, you would not do it. 
This is my giving you Song. If you take righteousness to be 
fundamental, I shall also give you the world." 
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50.1 — ARTE EE M > BOLI BOR o FETZ E > 行 
+A PACT ISEB > SLE ° SEE : [RME ? ] 子 
墨 子 日 : TAG AGED? METE ^ ARER FBLA : 
ERTE o | CHEE: [看 义 固 不 条 人 。j」 子 黑子 起 ， HAHH : 
[请 说 之 。 看 从 北方 关子 鸟 梯 ， 将 以 攻 宋 。 宋 何 罪 之 有 ? HRA 
PRN ^ MAN AES ES ^ BUTANE o VEU BR o ANT AV o RE 
EMAZ > AMTRAK o MM ASE > IS RTRH oS o FRM AGS > ANAT a 
78 9 RANA SCA > ANAT GS AU o | HRA © Fae A : 


1. The events recounted in this chapter appear in a somewhat shorter form in the LSCQ 21/ 
52. 
2. # is taken to have dropped out here. 
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50.1 


50: Gongshu 


Gongshu Pan' constructed cloud ladder equipment for Chu and, 
having completed it, was about to use it to attack Song. When 
Master Mo Zi heard of this, he set out from Qi and travelled for ten 
days and ten nights to reach Ying" where he met with Gongshu 
Pan. 


Gongshu Pan said: “Master, what do you instruct me to do?" 


Master Mo Zi replied: "In the northern region, there is one who 
has insulted me. I wish to make use of you to kill him." 


Gongshu Pan was not happy. 
Master Mo Zi said: “Let me offer you ten pieces of gold (10 jin).” 


Gongshu Pan responded: *My righteousness is strong — I do not 
kill people." 


Master Mo Zi rose and bowed, saying: “Allow me to explain. 
From the northern region, I heard that you were making cloud 
ladders and were about to attack Song. What crime is Song guilty 
of? The kingdom of Jing (Chu) has an excess of land but not 
enough people. To kill what there is not enough of in the struggle 
for what there is an excess of cannot be wise. To attack Song when 
it has committed no crime cannot be said to be benevolent. To 
know and not contend cannot be said to be loyal. To contend and 
not be successful cannot be said to be strong. To take as righteous 
not killing a few, yet to kill many cannot be called an under- 
standing of analogy." 


i. Written here 公 输 盘 (Gongshu Pan), this is presumably the same person as 公 输 般 (or 
HE 一 Gongshu Ban), or 公 输 子 , referred to in various texts, for example, Mencius IVA. 
1(1) where Legge describes him as a “... celebrated mechanist of Lu of the times of 
Confucius" and "the tutelary spirit of carpenters”. See WYJ’s detailed note 1, p. 765. 
ii. The capital of Chu. 
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[A ^ PREF ? JARRE : [不 可 。 看 既 已 言 之 王 矣 。j 子 黑子 
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50.2 FRPRER: [5/4 AJSIC o FHH > APA WR > TARE 
之 RRM” CA Rite MAEL 5 PRA ^ AAA > m 
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KEL » KAMEA ? JE 


: [ 必 声 霜 疾 疾 。j 子 墨 子 日 : GHZ 


地 ， 方 五 千里 ， 宋 [之 地 ] DRE HOO BI BUS, ; 区 


有 有 云 葛 ， 犀 儿 廉 鹿 满 之 ， 江 汉 之 角 蓝 重量 为 天 下 富 ， 宋 所 为 无 


稚 免 狐 狸 * 者 也 ， 此 猫 梁 肉 之 与 糠 粮 也 ; FAAS HS + CRE + HE 
Wy RE» 宋 无 长 木 ， 此 猎 锦 缚 之 与 短 褐 也 。 臣 以 三 事 之 攻 宋 


Ežo 为 与 此 同类 Ex CK EZ MARMA ”。| 王 日 : [ 善 哉 ! 


ESR > IM OSEE VIR 


| 


3. In this sentence, there is general agreement that the first 乎 should be read as 胡 (WNS) 


and 已 as Ik. 


4. Supplied on the basis of other texts — see WYJ, note 22, p. 769. 


5. Most commentators read 为 as iH. 
6. Some commentators follow WNS in emending Jf 


of the comparison. 


E to fiff f& on the grounds of the nature 


7. There is some uncertainty about the listing of the trees, particularly the fourth, for which 
the unemended text has $3. I have followed the reading of Z&Q which includes taking 


1$ 3€ as FSI. 


8. There is considerable variation in the reading of this sentence, hinging on what is made 
of 三 事 . BY (followed by WYJ) would emend this to £E and SYR to =. CYX 


retains — 4+, taking them as the “three matters" 
simplest solution, and the one followed in the tra 
Qianli, cited by Z&Q, note 12, p. 780). 


previously referred to. Perhaps the 
nslation, is the reading of 王 事 (Gu 


9. These 11 characters were added by BY and are included in modern editions such as Z&Q. 
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50.2 


Gongshu Pan conceded. 
Master Mo Zi said: “This being so, why do you not stop?” 


Gongshu Pan replied: “I cannot. I have already spoken of it to the 
king?" 


Master Mo Zi said: “Why not let me meet with the king.” 


Gongshu Pan agreed. 


Master Mo Zi met with the king and said: “Suppose now there is 
a man who casts aside his own decorated sedan and wishes to steal 
a broken-down carriage which his neighbour has; who casts aside 
his own embroidered coat and wishes to steal a short jacket of 
coarse cloth which his neighbour has; who casts aside his own 
grain and meat and wishes to steal chaff and dregs which his 
neighbour has. What sort of man would this be?" 


The king replied: “He would certainly be a pathological thief." 


Master Mo Zi said: “The land of Jing (Chu) is five thousand li 
square whereas the land of Song is five hundred /i square. They 
are, in comparison, like a decorated sedan and a broken-down 
carriage. Jing has Yunmeng Park. Rhinoceroses and various kinds 
of deer fill it. The fish, turtles and alligators in the Yangtze and 
Han Rivers are the most abundant in the world. Song, it is said, 
does not even have pheasants, hares or foxes. It is like comparing 
grain and meat with dregs and husks. Jing has tall pines, elegant 
catalpas, cedars and camphor-laurels. Song has no tall trees. It is 
like comparing a garment that is embroidered and ornamented 
with one that is short and of coarse cloth. I take the King's 
business in attacking Song to be in the same class as these things. 
In my view, the great King will certainly damage righteousness, 
but will not achieve anything." 


The King replied: “That is all very well. However, Gongshu Pan has 
already prepared the cloud ladders for me so I must take Song." 


ii. SYR suggests that the protagonists in this case were King Hui of Chu 283K and Duke 
Zhao of Song HAZ. 
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Mozi 


ERARE TETRA DUI Zt AEIR 
E" Zo Ae 2 DORA > PBF oF BA 


WR o ADEN? 而 日 : [ 吾 知 所 以 距 子 矣 ， 吾 不 言 。| 子 黑子 亦 


我， 看 不 言 。j 楚 3 


E 问 其 故 。 子 墨 子 日 : [ 公 


宋 莫 能 守 ， 可 攻 也 。 然 臣 之 弟子 
PZ dio TEAM Ert PRAES o MER 


BARR o J 


TETE > ARR > JECTED > FAEDAH o iE : RAR 


50.3 
ZR > TETI 
日 : (BAF Ze 
FZ > AAR Eo ACER > 
禽 滑 董 等 三 百人 ， 已 持 臣 守 
E o PRAE o JEEE: (HAR! E 
50.4 
MEAS RATAJ > FAHA > RAMZ o] 
51: 天 
10. 


11. 
12. 
13: 


Some texts have this character with the 7| radical (ZWDCD #20242). LSL has: “WE BE 
的 假借 字 。 即 第 子 。” 一 see his note 1, p. 446. 


BE is taken as 拒 (Z&Q). 


The reading of jill as 届 is generally accepted. 
The terse phrase “ 治 於 神 者 ”is somewhat ambiguous. I take it to refer to someone, like 
Mo Zi in this instance, who resolves or prevents conflict by working privately on the 
"spirit" of those involved, as opposed to someone who engages in open battle. LYS has: 


“是 说 墨 子 救 了 宋 ， 不 会 告 人 ， 只 有 神 知道 ”一 see his note 4, p. 395. 
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50.3 


504 


Thereupon he (Mo Zi) went to see Gongshu Pan. Master Mo Zi 
took off his belt and made it a city wall. With little sticks he made 
weapons. Gongshu Pan devised nine different strategies for 
attacking the city, but nine times Master Mo Zi repulsed him. 
Gongshu Pan used all his machines for attack, whereas Master Mo 
Zi's methods of defence were by no means exhausted. Gongshu 
Pan submitted, but said: “I know how I can oppose you but I will 
not say." 


Master Mo Zi also said: "I know the way in which you would 
oppose me but I will not say." 


The King of Chu asked him his reason. 


Master Mo Zi said: “Gongshu Zi's idea is just to have me killed, 
[thinking that] if I am killed, Song would not be able to defend 
itself and could be [successfully] attacked. However, my disciple 
Qin Guli and three hundred such men have already prepared my 
machines of defence and are on the walls of Song awaiting the 
attack from Chu. Although you kill me, you will not be able to 
overcome [their defence].” 


The King said: *Good! I now wish not to attack Song." 


Master Mo Zi returned. As he was passing through Song it rained 
heavily. He sought shelter at the gate but the gatekeeper would 
not let him enter. [Mo Zi] said: “In the case of those who bring 
order to the spirit, the multitude do not know of their achievement. 
In the case of those who contend in clear view, the multitude do 
know." 


51: Lost 


732 Mozi 


Introduction 


These chapters, that is the eleven extant chapters on the personnel, 
equipment and strategies to be used in the defence of a city (Mozi 52-71), 
are beset with the same textual problems as the “dialectical” chapters. 
Yates, in his 1980 thesis devoted to this material, speaks of the text 
suffering “... dismemberment and massive transpositions and losses of 
sections”, surmising that there should at least be the twelve chapters 
corresponding to the twelve techniques which Mo Zi’s disciple Qin Guli 
lists in his opening question in chapter 52. In fact, only six of the twelve are 
represented and some of these have clearly lost material. Although the 
magnitude of the problem is very similar in the “dialectical” and defence 
sections, its nature is somewhat different. There are again many unknown 
characters but in these chapters a significant number are related to 
unknown pieces of equipment or weapons. In addition, however, there 
are many lacunae which are not a feature of the “dialectical” chapters. 
Simple errors of copying are again a feature as are the dislocation and 
duplication of substantial fragments. On the positive side, there are not the 
specific problems due to the particular arrangement of the Canons and 
Explanations, and the material itself is less complex, being basically 
descriptive, so if the text is reliable, interpretation is likely to be relatively 
straightforward. 

The text given below follows that found in the modern editions of Li 
Shenglong and of Zhou Caizhu and Qi Ruiduan. Both editions follow Sun 
Yirang whose text has some rearrangements of the Daoist Patrology (DZ) 
text involving chapters 52, 62 and 71. These are detailed in the Comments 
preceding the relevant chapters below. The text given by Wu Yujiang has 
several points of difference from the text used, particularly regarding the 
order of material in chapter 52 and the transfer of some material from that 
chapter to chapter 70. Again, the differences are noted in the Comments. 
There have been two major attempts at reconstruction of these chapters — 
that of Cen Zhongmian, first published in 1958, and that of Yates, 
particularly in his 1980 thesis. The changes proposed by these authors have 
been detailed in the Comments. Finally, in an effort to keep the number of 
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footnotes within reasonable limits, I have not referred to all the suggested 
emendations and interpretations of the DZ text. For those interested in 
greater detail the studies of Wu Yujiang, Cen Zhongmian and Yates are 
recommended, although unfortunately the last is only available as an 
unpublished thesis. 

Six of the eleven chapters on "Defence of a City" in this section 
(Chapters 52, 53, 56, 62, 63 and 71) begin with a question posed by Qin 
Guli to which Mo Zi responds. Two of these six chapters (Chapters 52 and 
71) also have a statement by Mo Zi, introduced with “2s fH”, as the final 
or penultimate section. In these six chapters, two modern editors (LSL and 
Z&Q) include all the sections following the initial exchange in quotation 
marks as a continuation of Mo Zi's reply. In view of the overall textual 
uncertainty, I have chosen not to do this although clearly they may be read 
as such. 
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52.1 


Mozi 


52: 人 备 城 门 


Comment: In terms of the DZ text, this is the first of the two composite 
chapters, 62 below is the other, there being a bi-directional interchange of 
material between these chapters. In the present text, which follows that of the 
modern editions of LSL and Z&Q, these in turn being based on SYR, there are 
29 sections. In summary, 52.1 corresponds to the opening of DZ 52, 522 is 
also from DZ 52 but later in that chapter (between 52.19 and 52.20), 52.3 and 
52.4 are also part of the rearranged order whilst the latter ends with 52 
characters from DZ 62. Sections 52.5-11 all comprise material from DZ 62. 
The remaining sections (52.12—29) all consist of material from DZ 52 although 
there is the addition of material from DZ 71 in 52.21 and also, between the text 
of 52.24 and 52.25, the DZ 52 contains material which is transferred to chapter 
62 in the present text. WYJ does not make the transfer of the later material from 
DZ 52 to form what below is 52.2 and, in fact, his order overall is somewhat 
different. In addition, he has what below are 52.20 and 52.21 as part of 
paragraph 6 of his chapter 70. The arrangements of CZM and RDSY/T are 
considered in the Comment to each section below. 


MM [BASE > BUS ZRH? > RRR BLA 
之 国 HURZDERUX > ABU) > WA > ARSE > AZAR 
fap ? | Fa | 何 攻 之 守 ? | eA: [ 今 之 世 常 所 以 攻 
者 : SE ORE RAE AR ES Ks > FR > ET R ED ~ 
Eo BC 间 守 此 十 二 者 奈何 ? ] 子 墨 子 日 : [我 城池 修 ， 守 器 具 ， 
He 标 足 ， 上 下 相亲 ， 又 得 四 卷 诸侯 之 救 ， 此 所 以 持 也 。 且 守 者 
HESS ^ CRURA ZO > BU ( 猫 ]” 若 不 可 以 守 也 。 若 君 用 之 守 者 ， 


Rl 


I 


I 


1. There is a slight question about the title. AF takes it to be “the city gates" that are being 
referred to. In fact, JK is used variably as “city” and “city wall”. RDSY/T entitles this 
opening chapter “Fortifications, Weapons and Machines”. 

2. BY takes this to be a reference to the Lun Yu IX.8. 

3. Ihave followed CZM in reading EX Ji] as £ Ji]. Others (e.g. RDSY/SC) take Bx as a 
kingdom — see Z&Q, note 3, p. 789. 


Emended from 服 — see WYJ, note 17, p. 788. 


5. JË is taken to be an error for #f@ here, following SYR. 

6. These five characters are added by Lu Wenchao and included in the translation — see 
Z&Q, note 7, p. 790. 

7. Added by modern editors to parallel the following sentence. 
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52.1 


52: Preparing the Wall and Gates 


Qin Guli' questioned Master Mo Zi, saying: “According to the 
Sage's words, when the phoenix did not come forth, the feudal 
lords rebelled against the King of Zhou. Weapons and armies 
(warfare) then arose in the world, the large attacked the small, and 
the strong seized the weak. If I wished to defend a small state, how 
would I go about it?" 


Master Mo Zi asked: “Defence against what kind of attack?" 


Qin Guli replied, saying: “The [methods of] attack in frequent use 
at the present time are: approachers (/in), hooks (gou), battering 
rams (chong), ladders (ti), mounds (yin), water (shui), tunnels 
(xue), sudden attacks (tu), kongdong," ant approach (massed 
infantry assault — yifu), tanks (fenwen), and high carts (xuan- 
che)" May I ask about defence against these twelve things?" 


Master Mo Zi said: “My city walls and moats would be in good 
repair, the instruments of defence prepared, fuel and grain would 
be sufficient, superiors and inferiors would be well disposed 
towards each other, and I would get help from the neighbouring 
feudal lords on the four sides. This is how [my defence] would be 
managed. Furthermore, if, although the Defender is skilful, the 
ruler does not use him, then it remains impossible to mount a 


i. A noted disciple of Mo Zi — see, for example, Mozi 50 where he is mentioned in relation 
to military matters, as he is in several of the following chapters. He is also referred to 
in Zhuangzi 33 and the Lii Shi Chunqiu 2/4.3. 

ii. Itremains a puzzle what this method is. RDSY/SC writes: “Absolutely nothing is known 
of the ninth machine or technique in Chhin Ku-li’s list in Mo Tzu, khung-tung, which 
literally means ‘empty cave’, for not one example of its use can be found in any ancient 
historical source." He takes it possibly to be “... some kind of scaling assault on the city 
walls allusive to the Emperor's (i.e. the Yellow Emperor) mythical climb" — see p.419. 
Z&Q, following SYR, take it to be a form of tunnelling, writing: 近似 於 穴 城 之 法 。” 

iii. For a detailed and informative discussion of all 12 methods see RDSY/SC, pp. 413-485. 
I have, predominantly, followed his terms for the twelve types of attack. 
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52.2 


Mozi 


sae > 不 能 而 君 用 之 ， 旧 猫 若 不 可 以 守 也 。 然 旧 守 者 必 
善 而 君 尊 用 之 ， 然 后 可 以 守 也 。j 


Comment: This is generally accepted as the introductory passage to the 
chapters on methods of defence. The assumption is that the twelve methods 
listed here were, in the following chapters, each dealt with individually but that 
a number of these chapters are now lost and material from those extant has, 
in a number of cases, been displaced. Specifically, lin, ti, shui, tu, xue and yifu 
remain but gou, chong, yin, kongtong, fenwen and xuanche no longer have a 
chapter to themselves although they are mentioned in the remaining material. 
On the question of arrangement, 52.1 above corresponds to RDSY/T's 
fragments 1a and 1b and to CZM's #1-4 and #6, his #5 being what is here 
52.2. 


JFR RZ > GO? JEA. ju > BEYER DAE ^ EIA > SE ffi 
EA > SERE XE HE LE > ARIE? > 吏 民 和 ， 大 臣 有 功劳 
於 上 者 多 ， FAUR’ ARZE o RIA > SOREL TERS ; 不 
RX > ARREZ BEEF] ; 不 然 ， 地形 之 崔 攻 而 易 守 也 ; 不 然 ， 则 
有 深 怨 於 通 而 有 大 功 於 上 5 RE 此 
十 四 者 具 ， 则 民 亦 不 宜 ” 上 锋 。 然 后 城 可 守 。 十 四 者 无 一 ， 则 吐 
善 者 不 能 守 癸 。 


Comment: Because it continues the general discussion, this section is placed 
here by SYR and ZCY and, following them, by modern editors LSL, MBJ and 
Z&Q. CZM also has it at the start, inserted in 52.1. RDSY/T, however, leaves 
it in its later position where it occurs in the DZ (his fragments 20 & 21), as do 
WYJ and CHANT. The major part of this section is also found in the Guanzi 44 
(see Rickett, vol. 2, pp. 140-142 and also RDSY/T, pp. 184-185). There is 
some doubt about the recurring “不 然 ”. RDSY/T has "if that is not so" whilst 
Rickett has "otherwise". In view of what follows | have settled for “apart from 
these" indicating the initial list of requirements to which these five additional 
ones must be added. 


8. Ihave retained 图 although SYR suggests it should be emended to 围 and read in the 
sense of 御 — see RDSY/T, note 378, p. 186. 

9. Added by CZM. 

10. 以 is read as 而 here and in the following sentence (see Z&Q). 

11. I have followed HYX and SYR in their proposed emendations of this clause. RDS Y/T 
takes this to be a type of tower (see his note 383, p. 187). SYR takes f/f in the sense of 


Me. 


12. YTY equates #2 with 28. 
13. Modern editors such as LSL and Z&Q accept CZM's reading of 宜 as 疑 . 


52. Preparing the Wall and Gates 731 


522 


successful defence. If the ruler does use the Defender, he must 
also be capable in defence. If he is not capable and the ruler uses 
him, then it remains impossible to mount a successful defence. So, 
then, the Defender must be skilful and the ruler must respect and 
use him. Only then can there be a [successful] defence." 


In general, the methods of defending a besieged city involve walls 
that are thick and high, moats and ditches that are deep and wide, 
towers and parapets that are in good repair, defensive preparations 
that are appropriate and advantageous (weapons that are well 
maintained and effective in use),” fuel and food supplies that are 
sufficient for more than three months, a populace that is capable, 
officers and people in harmony, many high officials of meritorious 
service to the ruler, a ruler who himself is trustworthy and 
righteous, and people who are happy to defend to the end. Apart 
from these, the ancestral graves of the defenders should be there. 
Apart from these, the mountains, forests, grasslands and marshes 
should be abundant and sufficient to be of benefit. Apart from 
these, the topography of the land should be such that it is difficult 
to attack and easy to defend. Apart from these, there should be 
deep enmity towards the foe and extraordinary service towards the 
ruler. Apart from these, the ruler's rewards should be clearly 
understood and trustworthy whilst his punishments should be 
sufficiently severe to be intimidating. If these fourteen conditions 
are all met, then the people will also not harbour doubt towards the 
ruler. Subsequently, there can be successful defence of the city. If 
[any] one of these fourteen is lacking, then, although the one 
responsible for defence is skilful, he cannot effectively defend [the 


city]. 


iv. This is Z&Q's understanding of this clause. 
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52.3 WULFI > APT ^ ARPA VOD > RIE EAR % 


ZW o Prio dH BEY on Es > SOR Lp o WER 


丈 五 ， 广 比 局 ^ BEWARE o MokA TA-AM-# 
abeo Malic ld 。 孔 之 1 KAZEO m eA 
ws 高 (楼 ] 磨 撕 ，” ,使 重 室 子 居 其 上 ， 候 


适 ， 视 其 驴 状 ， 与 其 进 — FART o 


Comment: The arrangement of this section again follows SYR and is adopted 
by modern editors LSL, MBJ and Z&Q. CZM and WYJ end the section at “R 
WHR” and RDSY/T at“ 可 容 一 人 所 ”. In these three cases what follows is here 
52.12. The remainder of 52.3 above is included by RDSY/T in his fragment 9, 
by WYJ (and CHANT) as the start of 52, para 13, and by CZM as #52.64. 


524 WO AT CIA > ESCRIBE ^ MTN Z ^ AZOEASE DURS 


Z o” RSVKCREU > WORM ZH WEZ SU 不 从 令 者 


14. 


15. 


16. 
17. 


18. 


19. 


20. 
21. 


In the Zuo Zhuan for the 10th year of Duke Xiang 襄公 there is mention of such gates 
which Legge translates as “portcullis gates" — see LCC, vol. 5, p. 442. Kong Yingda 
has this note: “县 门 者 ， 编 版 广 长 如 门 ， 施 关机 ， 以 县 门 上 ， 有 寇 则 发 机 而 下 之 。” 
See also RDSY/SC, pp. 347-351. 

Here 沈 is read as 下 and 机 as 机 关 . For other views on 沈 see RDSY/T, note 29, pp. 
74-75. 

SYR has this note: "iB FIZA Pi s F] BE 

These two characters, written as MŽ in some texts, are taken to be superfluous 
following SSX. 

In this clause, # is added following Y Y There are doubts, as previously, about #f. I have 
taken it as a kind of railing or parapet following HYX and Z&Q. RDSY/T calls it a “li- 
ssu” being a kind of tower — see his note 220, pp. 134-135. 


It may be that [A5 is a special form of bow for use in the confined space of a tunnel 
一 see SYR, RDSY/T. 

In this sentence, 本 is read as t£ (WNS) and H. as 具 (BY) in the sense of Wf. 

In this sentence, # is emended to #4 and # to 益 (WYZ). 
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524 


Therefore, in general, with the methods of defending a city, city 
gates are prepared that are "hanging gates" (portcullis gates), with 
a mechanism for raising and lowering them. They should be 
2 zhang high and 8 chi wide,’ and consist of two equal leaves. The 
two leaves of the gate should overlap by 3 cun and there should be 
a covering of earth on each leaf not exceeding 2 cun. A trench 
should be dug 1 zhang 5 chi deep in the middle, with a width 
comparable to the width of the gate leaves. The length of the 
trench is determined by the strength of those digging it. At the 
head of the trench there should be a sluice gate and a place which 
can hold one man. When the enemy comes, there is an order to 
bore holes in both gate leaves and to cover the holes. Each gate 
leaf should have two holes and two covers, to one of which is 
attached a rope of 4 chi in length. At all four sides and four corners 
of the city, make high towers and parapets and depute the scions 
of noble houses to live in them. There they should await the 
enemy, observe the enemy's appearance, and the movements of 
the enemy advance. Those who fail to wait should be executed. 


If the enemy makes tunnels and approaches through them, we 
urgently send the tunnel master to select officers to meet the 
enemy within the tunnels. We make them, moreover, short bows 
to meet them with. The materials of people's houses — wood, tiles 
and stones — can be added to the resources for the city's defence 
and are completely transported to it. Those who do not comply 


v. Measurements of length are given throughout using the Chinese terms 一 1 cun “F = 1 
inch (23.1mm); 1 chi R = 10 cun; 1 zhang X = 10 chi; 1 bu 4% = 6 chi; 1 li i = 180 
zhang. Also 10 fen 分 = 1 cun. 
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DERE. HV EE MEET o 
Roo FES RH > TARR o P26 — RHE WEAR SE 
Ro REM o SPRE MRR > Beh o^ PEREZ EET 
平 ， 不 如 平 不 利 ， 竞 其 雨 末 。 穴 队 知 种 队 ， 必 审 如 攻 队 之 广 狭 ， 
而 令 邪 穿 其 穴 ， 令 其 广 必 夷 客队 。” 


Comment: This is a very problematical section. For brief consideration, | shall 
divide it into four sub-sections. 


Xn 
BU 
i. 
zi 
x 
i m 
Pai 


i. Sentence 1: This may be, as RDSY/T suggests, misplaced from the 
chapter on tunnelling (Mozi 62). He has it in that chapter as his fragment 
40. Both CZM and WYJ retain it in the present chapter but later 一 CZM as 
#65, WYJ in para. 13. 

ii Sentences 2 and 3: Both CZM (#52.66) and WYJ (52, para 13) have these 
following the first sentence. 

iii. Sentences 4-9: RDSY/T has the first four of these six sentences separate 
from the last two sentences as fragments 10 and 16 respectively. He 
describes the first fragment as a list of "... agricultural implements which 
could be used not only to repair the walls but also as weapons to fend off 
the enemy" (p. 137). What the implements actually are is itself uncertain. 
There are significant problems with the six sentences as indicated in note 
22. 

iv. Sentence 10: The topic is again tunnelling and RDSY/T also moves this to 
Mozi 62 as his fragment 41. 


52.5 BiB o SED ARE > TERI REER > DASA > 
以 柴 搏 从 模 施 之 ， 外 面 以 强 涂 ^ ESE” 漏 。 令 其 广 厚 > 能 任 三 
丈 五 尺 之 城 以 上 。 以 柴 木 土 稍 杜 之 ， 以 急 ” 为 故 。 前 面 之 长 短 ， 


22. The following six sentences are very problematical. Characters in question are: (i) # in 
sentence 1 — whether it should be emended to £f (BY), 47 (YTY), or ff (RDSY/T). (ii) 
3 — whether it is a general term or a specific implement. (iii) Whether 居 属 should be 
taken as $5558 indicating two implements (e.g. saw and chopper — RDSY/T) or as both 
indicating 钠 (hoe 一 e.g. LSL). (iv) Whether $$ should be taken as ¥ indicating a kind 
of scythe (SYR). (v) Whether [*] is superfluous (e.g. WSN) or should be emended to 9r 
(BY). (vi) Whether #f£ should be retained as “hammer” or read as $E “awl” (SYR). (vii) 
Whether the second # should be emended to $% (SYR). (viii) $ is taken to be a lance 
Cf) following CZM. There is also the issue of punctuation throughout and particularly 
whether the full-stop occurs before or after * —75 —". 

23. In this statement, 队 is taken as 隧道 , 如 as Hl (SYR), and Jf as 斜 . 

24. Ł is taken as E following SYR. 

25. Taken as E€ following CZM. 
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52.5 


with the command are executed. [Prepare] all the construction 
[implements]. Every 7 chi have one hoe. Every 5 bu have one 
basket for carrying earth. For every five constructions have one 
iron hoe and one long axe with a handle 8 chi in length. Every 
10 bu have one sickle with a handle 8 chi in length. Every 10 bu 
have one chopper and one long awl with a handle 6 chi in length 
and a head 1 chi in length. Sharpen the two points with an axe. 
Every 3 bu have one large lance (ting) 1 chi long and sharpened at 
the end for 5 cun. Two lances can be joined together and placed 
flat. If they are not placed flat, they are not convenient to use. The 
two ends of each lance are sharpened. If underground tunnels are 
used to counter underground tunnels, careful attention must be 
given to knowing the width or narrowness of the enemy's 
underground tunnels. Orders must be given to make one's own 
tunnels at an angle to the enemy tunnels and at the same level. 


Pieces of wood are gathered together sufficient to make bundles of 
brushwood with no pieces protruding from the ends of the 
bundles. A piece of wood 1 zhang 7 chi long is placed on the 
outside [of the bundles] and the bundles of brushwood are bound 
together and piled up crosswise. The outside is covered with a 
strong coating of earth that doesn't allow leakage in from above. 
Let the width and thickness of the bundles be such that they are 
able to provide protection for a wall more than 3 zhang 5 chi high. 
Use brushwood, wood and earth to add somewhat to the barrier, 
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Mozi 


Be ^ SHER EDA o BRA) SHEBERE o 


Comment: This section is about a single item in the defensive armamentarium 
— the 484% or “brushwood tie" as RDSY/T calls it. Its preparation is described 
and to some extent its use. This section occurs later in the rearranged texts — 
as #52.73 in CZM, as fragment 17 in RDSY/T. It comprises paragraph 18, 
sentences 4-6 in WYJ and paragraph 19, sentences 4-6 in CHANT. 


526 ”大 城 丈 五 为 关门 ; HR o 


T 


API > WPIS > AiO ^ WAPOA o BOR AES EUR o 
BRE Q” SE > WMG» MFI MKZ > AR 如 
城 报 。 城 内 有 传 壤 ”，, DRLDL ALBIS Sb o BHE 深 丈 五 尺 ， 室 ” 
以 权 ， 可 烧 之 以 待 通 。 

令 耳 " 属 城 ， 为 再 重 楼 。 下 焰 城 外 埠 内 深 丈 五 ， 广 丈 二 。 楼 若 令 
Ho BSAA XC SUPERB EMR” o 


Comment: This is a somewhat heterogeneous section as given here, 
describing at least four separate things: (i) Small gates in the wall. (ii) The 
structure of outer wall (guo) gates. (iii) The building of a suspension bridge 
over the moat and other defensive constructions inside the moat. (iv) The /ing- 
er, taken here to be a type of tower. There is considerable doubt about what 
is being described in case (iii), particularly on the issue of # or 9X, and also 
uncertainty about what a /ing'er is. With regard to order, RDSY/T has this as 
part of his fragment 18, CZM as his #52.74 where it is combined with 52.7 
following, and WYJ as part of his 52, para 19. 


26. 


27. 
28. 


29. 


30. 


31. 


32; 


is used for the unusual character (ZWDCD #40722) which appears here — see, for 
example, Z&Q. 

CZM has the following note on this clause:“ 板 桥 长 未 达 地 ， 则 再 以 板 接 之 。” 

The interpretation of this clause depends on SYR's proposal to read “fA; $^ as “ABA” 
and #k as #l. 

Both here and subsequently, J& is taken as Ht (SSX). RDSY/T suggests emendation to 
壕 envisaging a double moat system — see his note 308, p. 168. 

Read as 48 following SYR. 

**4- K-" presents a problem. The consensus is that it is a name, possibly descriptive of 
appearance as suggested in the text itself. CZM, who is of this view, says of the sub- 
section as a whole: EZ HEIE . 

The translation follows SYR's proposed emendation of these four characters to“ 佐 以 
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52.6 


the objective being strength. Over the extent of the outer surface 
make preparation beforehand so that the surface can bear the 
smeared-on material and is sufficient to act as a parapet. Coat the 
outer surface well so it can't be burnt or pulled up. 


In the large wall, there should be small gates 1 zhang 5 chi high 
and 4 che wide." 


Make outer wall gates (guomen). On the outer aspect of the outer 
wall gates make a horizontal bar of two pieces of wood matching 
the gate. Drill holes in the pieces of wood through which a rope is 
threaded and then led up to the battlements. 


Across the moat build a suspended bridge to allow crossing into 
the city by means of the wooden bridge which has a slope to the 
outside of the wall and can be added to with additional timber. The 
angle of inclination is determined by the form of the wall. Within 
the wall have a supplementary parapet. Rely on the inner parapet 
in making the outer parapet. Between the two parapets dig a trench 
1 zhang 5 chi deep where an obstruction can be established using 
sharp stakes. Fire can be set there to meet the enemy. 


Near the wall should be built /ing'er towers which have two 
levels. At the lower level, outside the wall and between it and the 
parapets, dig a trench measuring 1 zhang 5 chi deep and 1 zhang 
2 chi wide. The appearance of the tower is like ling'er. [From 
these ling’er towers] strong, able-bodied men are sent forth to 
confront the enemy. Skilled archers are responsible for firing 
arrows and should be provided with sharp arrows. 


vi. RDSY/T takes these measurements to apply to the individual leaves. 
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Mozi 


52.7 i848 o RENE ,高 六 尺 ， 部 广 四 尺 ， 缘 为 兵 轰 简 格 。” 转 射 机 ， 


机 长 六 尺 ， 狸 一 尺 。” WHAT AZM? > MRR > PERZ 
Re > PRB o OHP SENZA > -—ABD 
BE 


Comment: There are clearly problems with this section. If it is accepted that 
# is a form of fence, the first issue is whether the final clause of the second 
sentence is describing some support structure in the fence for the "revolving 
shooting machine" as RDSY/T assumes, or whether two separate matters are 
being considered — i.e. a protective fence and a "revolving shooting 
machine". This is the position taken by LSL, for example, and is the one | have 
followed. The translation of the final sentence is also somewhat uncertain. This 
section continues RDSY/T's fragment 18 whilst CZM has the first two 
sentences (as given above) as the final part of his 452.74 and takes the rest 
of 52.7 (i.e. that concerning the 转 射 机 and its ți) as a separate section (#52. 
75) which has encouraged me to take the view expressed above. 


528 ” 城 上 百 步 一 楼 BVO > AR ^ FAX EIR Bee 


HE KERR PR TARE” o 


33. 


34. 


35. 


36. 


37, 


38. 


39. 


40. 


41. 
42. 


This first statement (two sentences) is quite problematical. I have followed CZM (as does 
RDSY/T) in placing a full stop after #4. On t, RDSY/T says: “The interpretation of ju 
as the name of a picket fence is undoubtedly correct.” LSL equates it with 沙化 which 
I have followed. iff is read as 置 . 诸 then becomes part of the next sentence. The reading 
of 部 is also uncertain. SYR has this note: “ 谓 城 运 间 守 者 所 居 立 之 分 域 ”whilst YTY 
suggests emending it to 培 as a mound or banked-up earth. With respect to“ 简 格 ”， there 
is general acceptance of BY’s reading of 简 as Bj. CZM has: “bal > 格 之 闵 同 为 阻 
Following YTY, the“ 转 射 机 ”is taken as some sort of device capable of firing arrows 
in any chosen direction. As elsewhere, 78 is taken as 埋 . 

iii is clearly not intended here in its usual sense (“sleeping car", “hearse”). SYR suggests 
it should be read as Ht + 7É (ZWDCD #39215) which the (3i 3) defines as “KH 
压 也 ”. Presumably, then, the idea is to stabilise the“ 转 射 机 ”. 

In this clause, X is read as Jf (CZM) and 道 辟 as 通 辟 (SYR). 

There is some uncertainty about TH. For example, Z&Q see it as a mistake for JH whilst 
LSL takes it in the sense of “直木 ”. I have followed the latter. 

There is agreement that this clause should be rearranged to read:“ 令 善 射 者 佐 之 ”. 
Following SYR, 四 植 is read as VU. 

This character, with the £1 radical added (ZWDCD #25048), is taken to indicate the 
foundation stone of the pillar. 

As elsewhere, 3É is taken as Æ in the sense of 长 (WNS). 

There are several opinions on 宁 as follows: CZM takes it as X in the sense of FY 
(followed by Z&Q); Y TY takes it as Aiii in the sense of 窗户 (followed by LSL); BY reads 
itas = 
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52.7 


52.8 


Set up a bamboo fence. In all cases extend it to join the parapet. 
Make it 6 chi high with spaces 4 chi wide where all those armed 
with crossbows can take their positions. There should be 
“revolving shooting machines” which are 6 chi high and buried in 
the ground 1 chi. Two pieces of wood joined together are used to 
make protective shields (wen) which are 2 chi long. Through the 
centres of these drill a hole to accommodate a connecting arm 
straight against the wall. Every 20 bu, there should be one of these 
(i.e. a "revolving shooting machine" plus its protective shields). 
[Put someone in charge of it and] order skilled archers to assist 
him. Not one person is allowed to leave his post. 


On the wall, every 100 bu, there should be a tower having four 
pillars. All the pillars should have a connecting foundation. The 
lower (level of the tower) should be 1 zhang high and the upper 
(level) 9 chi. Each should be 1 zhang 6 chi in width and length, 
and all should have a door. 
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三 十 步 一 突 $， HR , 广 十 尺 BAS BRSR K IR 


qur 
4 


城 上 为 拱 火 ”, 夫 长 以 城 高 下 为 度 ， 置 火 其 末 。 


Comment: In this section, which CZM has as three separate fragments 
#52.76-78, three things on the wall are described. Whilst the first is clearly a 
tower characterised by four supporting pillars which are connected, there is 
some doubt about the other two 一 2€ and ft. RDSY/T, who includes this 
section in his fragment 18, calls them "sally ports" and "fire javelins" 
respectively. In WYJ this section is the first part of 52, para 20. 


o 


529  NWLEJUR— S > Hh > HE —# Xo RESO" EX 


IR" EGEAR oO AP BGECR BRAR REP ASR Oi 

渠 姓 传 井 五 寸 。 

舟 划 ”长 八 尺 ， 广 七 尺 ， 其 木 也 广 五 尺 ， 中 籍 幕 为 之 桥 ， 索 其 
HB RAT EZ ABE 

城 上 二 十 步 一 藉 车 ， 当 队 者 不 用 此 数 。 

城 上 三 十 步 一 龙灯 ”。 


43. 


44. 
45. 


46. 
4T. 
48. 
49. 


50. 
51. 
52. 


53. 


As with S£, there are differing views on 2. YTY (and LSL) take it as 窗 窗 whilst CZM 
(and Z&Q) take it as 洞 道 which I have translated as “connecting passage". RDSY/T 
calls them “sally ports" — see his note 329, p. 173. 
Following WNS, K (like #E) is read as Æ in the sense of 长 . 
On the different readings of 1k see RDSY/T, note 333, pp. 173-174. I have used his 
translation as "fire javelin". 
X. is taken as XI|. Z&Q have: “SC : 388 XAP ， 割 刀 一 类 的 兵器 。” 

Following HY, £4 is taken as fii. 

SYR has this note on R: “WOR JISF HK > JEREZ 9 

Modern commentators (e.g. LSL, Z&Q) accept WYZ’s suggestion that this be made 
consistent with the description in Mozi 71 and read:“ 渠 长 丈 五 尺 ， 广 丈 六 尺 。” Ihave 
followed this. 

Read as Ji or BK. 

Read as + 
Following CZM, 3X here and Ë. subsequently are emended to 幕 to give #44 in both 
instances which CZM equates with 遮 幕 . 

BY’s proposal for the rare character (ZWDCD #4641) is followed. Other suggestions 
include #8 and ¥. It is not clear what, precisely, is being described. It may be some kind 
of brazier for illumination — see RDSY/T, note 360, p. 180 and Z&Q, note 12, p. 801. 


zd 
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529 


Every 30 bu, there should be a connecting passage (tu) 9 chi long, 
10 chi wide and 8 chi high. A door should be cut in the connecting 
passage 3 chi wide and 2 chi long. 


On the wall, there should be fire javelins of a length com- 
mensurate with the height of the wall and which can be lit at the 


tip. 


On the wall, at intervals of 9 chi, there is placed one crossbow, one 
halberd, one bludgeon, one axe and one hacker. In all cases, pile 
up "thunder stones" and caltrops. 


Qu shields [are made], being 1 zhang 5 chi high and 1 zhang 6 chi 
wide. Their poles should be 1 zhang 2 chi high and their limbs 
6 chi high. They are buried to a depth of 3 chi with the wooden 
shield no nearer than 5 cun to the parapet. 


Screens are 8 chi high and 7 chi wide. The thickness of the wood 
is 5 chi and, in the middle of the screen, a “bridge” is made with 
a rope attached to the ends. When the enemy approaches, one man 
is delegated to raise and lower this and not to leave his post. 


On the wall, every 20 bu, there should be one trebuchet (jiche). 
When the enemy approaches by tunnelling do not use this number. 


On the wall, every 30 bu, there should be one movable furnace. 
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52.10 


52.11 


Mozi 


Comment: This section, as here constituted, comprises a list of things to be 
available on the wall. The list includes weapons of various sorts, shields and 
screens, and stoves or furnaces. The jiche or trebuchet which is considered 
in greater detail elsewhere (52.26) is briefly mentioned. This section 
corresponds to the last part of RDSY/T's fragment 18 and the first part of 
fragment 19 whilst CZM to some degree separates the components of the list 
in his sections #52.80-83. 


持 水 者 必 以 布 麻 斗 ”、 革 贫 、 十 步 一 。 柄 长 八 尺 ， 斗 大 容 二 斗 以 
上 到 三 斗 。 洲 裕 ， 新 布 长 六 尺 ， 中 拙 柄 ,长 丈 ;十 步 一 ， 必 以 大 
hE TAB 。 

IME? ^ AS AW LE > JNKIBME o o EIL e 

Fs EH > AS} > DAHER > ERRE © SESE Ai ER 
TE 

Comment: This section considers water-holding utensils and food rations as 
well as making brief mention of shovels. It continues RDSY/T's fragment 19 


whilst CZM divides it into five sections (#52.84-88). WYJ has it as part of his 
52, para 21. 


BOE ROHR EARE -SWEA KAHE 
二 斗 ， 即 用 取 ， 三 被 合 束 。 

RAJ WER REL HRK 

ARIF BPR ， 令 可 以 各 自 并 也 。 


n 


54. The interpretation of the first part of this statement is based on SYR's analysis which is 
as follows: "2x Uf Zi > INLAYS ^ FDR Ke o SF BIRR 之 借 字 ，《 襄 文 》 木 
BZ “BE > ^p ©” The emendation of fS K to 47K follows WNS — see WYJ, note 
337, p. 828. 

55. Usually found in the rare equivalent form — ZWDCD 728750. 

56. There is variation in the placement of these three characters. The arrangement above 
follows Z&Q. 

57. Apart from the first three characters, there are several issues in this statement as follows: 
(i) According to SYR, *} should be read as Ñ. (ii) On & , CZM has: “XB > BEL o” 
(iii) 楼 is taken as 小 木 椿 一 see Z&Q who include SYR's note. 
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52.10 


52.11 


The utensils for holding water must have a ladle of lacquered 
hemp and should be made of hide. There should be one (such 
utensil) every 10 bu. The handle should be 8 chi long and the ladle 
should have a capacity of 2 to 3 dou." 


Old or new hemp, 6 chi in length, is used (to fashion the handle). 
The middle of the handle is curved and it should be 1 zhang long. 
There should be one every 10 bu and there must be a large rope 
binding them. 


On the wall, every 10 bu there should be one shovel. 


There should be earthenware pots for water with capacities of 
3 dan and upwards, the small and the large [pots] being mixed 
together. And there should be hide basins and calabashes as two 
additional utensils. 


For the soldiers, there should be dried food, 2 dou per man. This 
should be prepared and protected from rain, and stored in a dry 
place. At the appropriate time, the defenders should be sent to a 
place between the inner and outer parapets to eat. 


Utensils should be set up and prepared for scattering sand, small 
stones and pieces of iron. They should all be of rough earthenware 
in construction. Potters should be directed to make a small number 
of them with the biggest being able to hold 1 to 2 dou. When the 
time comes to use them, they should be bound together with rope. 


Tightly bound stakes are placed at certain points on the wall and 
levelled off at a height of 1 zhang 2 (chi). These are sharpened at 
one end. 


Make small doors with two leaves which can be opened and 
closed independently. 


vii. As with length, the Chinese terms are retained for volumes — 1 sheng Ft = 199.7cc; 
1 dou %} = 10 sheng; 1 dan 4 = 10 dou. 
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JEEP? WH > WEL > BORED ^ UBL PALO ARR e 
ET” ,三 丈 一 ， 火 耳 2 HZ e tPA o BRAS > BKB 
HEA ERZ °° HELE o 


Comment: This is a rather problematic section both in constitution and in 
placement. The placement here is that of SYR and is followed by modern 
editors LSL, MBJ and Z&Q. Both CZM and WYJ have these sentences later in 
chapter 52, the former as eight parts (his #52.89-96) and the latter as his 52, 
para 21. RDSY/T makes a significant rearrangement. What is the first sentence 
in 52.11 above, he has as the conclusion of his fragment 19 (i.e. part of 
chapter 52) whereas the remainder of the section above he joins with what is 
here 52.27 to give two fragments (his fragments 30 and 31) which he suggests 
might be from a lost chapter on 9 which he calls *mounding in the moat”. The 
evidence for such a rearrangement is rather tenuous, not least because it is 
dependent on the reading of B] as 二 which is not universally accepted. In 
addition, there are textual issues as indicated in the notes. 


58. 


59. 
60. 
61. 


62. 
63. 


64. 


There is uncertainty about [8]. Z&Q define it thus: “古代 春城 的 门 ”一 and this is how 
I have taken it in the translation. BY, however, equates it with ¥ in the sense of JÆ so 
what is being relieved is the 池 only. LSL follows this interpretation. 

只 is read as 风 箱 following, for example, LSL. 

Here 7/5 is read as 陪 (see Z&Q) whilst 3i is taken as 1H (following SYR). 

On Œ J , CZM has: “HAMN EE . See also RDSY/T, note 31, p. 233 who gives 
five possibilities before coming down in favour of a kind of fortification, and Z&Q (note 
13, p. 804). 

Following SYR, “KH” is taken as “KA”. 

There are several issues and points of disagreement in this difficult sentence which are 
set out in detail in RDSY/T’s note 33, pp. 233—234. I have broadly followed his 
interpretation but see also CZM for an alternative. 

I have accepted Z&Q's comment that these five characters are part of an incomplete 


statement and are meaningless as they stand. 
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To relieve the city gate and the moat, use flaming torches in 
fighting. Bring in bellows. In addition, use brushwood to make a 
barrier between the outer and inner parapets. 


Wide-bellied flasks (lingding) are placed at intervals of 3 zhang. 
And interdigitating "dog's teeth" are set up. One man is stationed 
every 10 bu within the brushwood [barrier], armed with a 
crossbow. Having prepared stakes (gouxi), [use them] to surround 
him. 
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52.12 


52.13 


Mozi 


BEK BIRR JORI Eo BUR LABES RZ > BEKORGL > a 
ARZE . PW PERE R pK Ro UR 
T ， 相 去 七 二 RZ > WILED s 8538 
Ko REB Eo KIRE 。 

ANLE UR LN OMS MORE 
Bo BEB AR RAE HUF EN E EET 
BLA QE © PZK JT BE + OR Ee 


Comment: On sequence, several commentators change the position of this 
section from here, where SYR and those modern editors who follow him (e.g. 
LSL, MBJ, Z&Q) have it. In all cases, it is moved forward — WYJ, 52, paras 3 
& 4, CZM #52.9 and #52.10, RDSY/T fragments 5 & 6 (part) where it follows 
what is 52.4 above (more or less, depending on what changes are made in 
that section). On subject matter, it is about the protection of gates from attack 
by fire. | have taken the delivery of fire to be by flaming arrows (following, for 
example, Z&Q) although RDSY/T speaks of "fire carriers". This depends on 
how 车 is read — see note 65. 


城 上 二 步 一 渠 ， 渠 立 程 ”, CHR > BP RHE HUREARe 
二 步 一 若 " 1 BRR Z 十 二 尺 。 
THEHR o 长 答 ， 长 椎 各 一 物 ; 榆 二 十 枚 ， 周 置 二 步 中 。 


65. 


66. 


67. 


68. 
69. 
70. 
71. 
72. 
73. 


There are three issues in this first sentence: (i) Whether 车 should be emended to ## 


Hell 
Es 


(SYR, CZM) or to $i (RDSY/T). (ii) Whether }# should be emended to $ (SYR) 一 

Z&Q have this gloss on HER: “ 带 火 的 箭 矢 ”which I have followed. (iii) Whether 楼 
should be retained as “balcony” (RDSY/T) or read as #Ẹ (“post” or “stake” — SYR). 
There is some doubt about this sentence. LSL, citing WNS and YTY, suggests that the 
first 10 characters may be misplaced. If this is so, it makes the remainder hard to 


understand. As it is, the reading given depends on two generally accepted emendations 
— HE to Fi like # and / to 7€ (WNS). 
In this sentence, the following emendations and readings are accepted: (i) 关 as PIE. 


Gi) 


ERI as 稳固 (Z&Q). (iii) 钢 金 as [8] 4: (CZM). 


Following SYR, f£ is taken as f£ which he describes as “EPIR Z7 fü". 


On J£, SYR has this note: “7 > ERL H ° 


» 


Ii is taken as Ef, on which SYR has: E dH ACTH, o” 

CZM has this note on 4: ^ BIET > JB HAMAR OY > THERE 97 

There is general agreement that % should be read as 长 (e.g. LSL, Z&Q). 

I have used RDSY’s term “linked flail” for 连 检 — see his note 83, p. 97 (RDSY/T). 
See also CZM and Z&Q for helpful notes. 
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52.12 


52.13 


In seeking relief from attack by fire delivered by flaming arrows 
shot at the gates in the wall, drill [holes] above the leaves of the 
doors, make posts and cover them with earth. Prepare hempen 
ladles and hide buckets to contain water for relief. The door 
leaves, the door surrounds and the bars supporting the doors all 
have holes drilled in them to a depth of 1/2 chi. Every 1 cun, knock 
in one peg which is 2 cun in length and projects 1 cun. These 
[pegs] should be 7 cun apart and covered thickly with earth as a 
preparation against fire. Above the gates in the wall, holes are 
excavated for relief from fire, each one holding a container of 
water with a capacity of 3 dan or greater, with small and large 
containers mixed together. The gate bar and lever must be made 
strong by plating them with a strong metal like iron. The gate bolts 
should be double and coated with iron for they must be strong. The 
locking bar should be 2 chi long and there should be one lock. It 
is sealed by means of the Defender's seal. From time to time, men 
are sent to check whether the seal has been moved, and the depth 
of insertion of the bar into the supporting pillars. All those 
responsible for the gate are prohibited from carrying axes of any 
sort, chisels, saws or hammers. 


On the wall, every 2 bu, there should be one qu shield with an 
upright pole 1 zhang 3 chi long. The top of the shield should be 
10 zhang in length and its transverse arms 6 chi long. Every 2 bu 
there should be one protective screen (da) which is 9 chi wide and 
12 chi high. 


Every 2 bu place a linked flail (lianting), a long axe and a long 
hammer — one of each — and twenty javelins, these being spread 
over every 2 bu. 
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HG-AAS DHRU: KEZAR M SEITE: 
fa” > pe". i > HAT > FY BOR ARB” > HE” DAS PL: 
es ó 

“EMA o nmTU BULA > RAK HA > AT? RA 
壁 ， 篆 可 善 方 。” 

TAREE? > 大 一 图 ， 长 丈 ， 二 十 枚 。 


Comment: In this continuing catalogue of implements and devices to be 
placed on the wall, whether the preceding section is placed earlier (RDSY/T 
includes it as part of his long fragment 6) or here, this and the following 
sections are continuous. | have subdivided the list according to distance — 2 
bu (52.13), 5-30 bu (52.14), 50 bu (52.15), and 100-200 bu (52.16). On the 
devices considered in the present section, as RDSY points out, the qu shield 
and da screen were very important components of the defensive apparatus — 
see RDSY/SC, pp. 405-409 where there are diagrams of both. Also, on 
'caltrops', RDSY/T writes: "Tribulus terrestris (caltrop) is a plant with sharp 
spikes. It is unclear whether the Mohist is advocating the use of the plant itself 
or wooden or iron spikes known also as 'caltrops'. The device was used 
throughout Chinese history as an effective means to halt or slow either an 
infantry or cavalry advance." — note 102, p. 100. 


74. 
75. 


76. 


TT. 


78. 


79. 


80. 


81. 


82. 


83. 
84. 


85. 


fifi is taken as 即 in the sense of 即使 . 

This tree is described in the ZWDCD 715505 where there are several references to its 

use for arrows. 

SYR's emendation from iti. 

An emendation from the unknown character following SYR and Z&Q. 

There are major emendations to this clause due mainly to SYR. These are: zi to 益 , 7$ 

to Fi, and X to KR. 

There is general acceptance of the reading of 布 in the sense of 分 布 for 4%. 

This is the emendation proposed by BY and WNS for the unusual character ZWDCD 

oen fff is given in its earlier form (ZWDCD 434904). LSL has this note: ”“ 射 种 
eii ^ AR VE o” 

On longcong NENE, CZM has: “REEE HH LA R Z ESE » " See 52.16 for further 

description. 

Emended from 中 following BY — see WYJ, note 83, p. 796. I have followed SYR in 

taking F as +. See also Z&Q, note 1, p. 809. 

Based on the (J5]18 - H5 2) , JL is read as 8. 

There are two versions of this sentence. In the first, H is read as 4 and the situation is 

one in which stones are not available. In the second, following Lu Wenshao, 下 is added 

to give ^UE F A” which is made part of the preceding sentence — i.e. ideally there 

should be 500 stones but not less than 100. See RDSY/T, notes 100 and 101, p. 100. 

According to SYR, 37 should be read as Et. 
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Every 2 bu there should be one wooden crossbow which must be 
able to fire [an arrow] 50 bu or more. As well, there should be 
many arrows. If these are not of bamboo, [then wood from] the Au, 
the peach, the zhe or the elm will do. There should also be added 
a substantial collection of iron arrows which are distributed 
between the firing areas and the watchtowers (longcong). 


Every 2 bu pile up stones, each stone weighing 10 jun or more, 
there being 500 stones. If there are no stones, use caltrops and tiles 
to withstand [the enemy]. Both of these can be good methods. 


Every 2 bu have piles of reed torches, 1 wei (span) in size and 
1 zhang long, 20 in all. 


viii. On these timbers see RDSY/T, note 89, p. 98. 


756 Mozi 
52.44  T2b5— 8 ,成 水 有 器 GH)” REKAH. 
LE REC i Ti EC ^ WR RR > BW Be > BA 
+ > 88 
十 步 积 搏 。 大 二 转 以 上 ， 长 八 尺 者 二 十 枚 。 
二 十 五 步 一 灶 ， 灶 有 钠 党 ”， 容 石 以 上 者 一 ， 戒 "以 为 汤 。 及 持 
Wo BETA ° 
S15 BARE > BEER ^ ER o UT FUR o WAZ 
Ho we zo RBH L™ o 
Comment: This is a miscellaneous group of items — water containers, 
firewood, furnaces, weapons (darts — although there is some question about 
goushi), and a type of tower. RDSY/T provides a list of the different types of 
tower described, identifying six in all — see his pp. 89-90. The houlou he calls 
a "tower for sitting and watching". 
5245 ”五 十 步 一 夭 车 ， 厌 车 必 为 铁 繁 ”。 
五 十 步 一 井 屏 ”， 周 垣 之 ， 高 八 尺 。 
五 十 步 一 方 ”， 方 尚 必 为 关 篇 守之 。 
LPR > BR SAA > SRR > BOING o 
86. Added by WNS. 
87. There are several views on what a 狗 属 “dog corpse” is. I have followed RDSY/T in 


88. 
89. 


90. 
91. 


92. 
93. 
94. 
95. 
96. 
97. 


taking it to be a form of "dart" — see his note 107, p. 101. 


In this clause, % is read as 9 


E and A is taken as 缴 or #8 as e 


Isewhere (CZM). 


t= is SYR's emendation of the variant of $8 (see ZWDCD #41797). The ZWDCD has 
a picture of a qian = — see vol. 10, p. 546. 
AX here is read as fff (Z&Q). 


Hk is BY's emendation 
WC E ERE > DA RUKH 
Emended from J& follo 
On f, SSX has: “(Hi > 
According to SSX, to p 


On X, BY has: "Wixzs: "E > JAH 


Following SYR, this is 
There is some variation 


of fx. He has the following note: 《 通 
LAE > Ba pu Pp Js n 
wing YY. 

即 涂 也 ， 所 以 防火 。” 
rotect against the sun. 
TE 
taken as 5t ij. 
in how 77 is understood. BY takes it as 


it as 请 .I have followed the latter. 


守 拒 法 有 云 : “Ail 


I whereas SYR takes 


52. Preparing the Wall and Gates 757 


52.14 


52.15 


Every 5 bu there should be an earthenware water jar with a ladle 
to hold water which, in capacity, should contain 1 dou of water. 


Every 5 bu there should be a pile of darts (goushi), 500 in all. The 
darts should be 3 chi long and covered over with rushes. The ends 


are sharpened and they are securely bound to a small wooden 
stake. 


Every 10 bu there should be a pile of firewood, each pile being 
greater than 2 wei (spans) in circumference and 8 chi long, 20 piles 
in all. 


Every 25 bu there should be one furnace with each furnace having 
an iron pot (gian) and each pot a capacity of greater than 1 dan. 
These can be used to prepare boiling water. As well, prepare sand 
— not less than 1000 dan.” 


Every 30 bu set up one observation tower (houlou), extending 
4 chi beyond the parapet, 3 chi in width, and 4 chi long. It should 
be surrounded by wooden planking on three sides. Mud is used to 
conceal it, and in summer it is covered to protect it above. 


Every 50 bu there should be one trebuchet (jiche). The axle of the 
trebuchet must be of iron. 


Every 50 bu there should be a protected latrine completely 
surrounded by a wall 8 chi high. 


Every 50 bu there should be a door. The door must have a locking 
mechanism above to defend it. 


Every 50 bu there should be a pile of firewood of not less than 
300 dan. It should be well covered with mud so fire from without 
cannot damage it. 


ix. The equivalences for the terms for weight are as follows: 1 jin JT = 244g; 1 jun $5 = 
30 jin; 1 dan 4 = 4 jun. 
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Comment: Again, at 50 bu, there is something of a miscellany. A detailed 
description of the trebuchet including diagrams is given in RDSY/SC, pp. 203- 
231 and see also 52.26. It is not altogether clear what the "door" is. RDSY/T 
has "room". 


5246 HAREM 起 地 高 五 丈 ， 三 层 ， FAMER HER > 


其 上 称 议 误杀 之 ”。 

百 步 一 木 楼 ， 楼 广 前 面 九 尺 ， 高 七 尺 ， 楼 畏 居 直 ”， 出 城 十 二 
R o 

HAF > JE BE DAR ERIT! ， 水 器 容 四 斗 至 六 斗 者 百 。 
百 步 一 积 订 程 ， 大 二 围 以 上 者 五 十 枚 。 

APR RIR o BAR o AM e 

TE ZERO > JE SPUR e 
二 百 步 一 立 楼 ， 城 中 广 二 丈 五 尺 二 > Rx dum ER e 
Comment: This completes the four sections with a recurring format listing 
various items under the heading of the frequency of occurrence, although 
similar descriptions are interspersed throughout the chapter. There are 
several quite obscure phrases or clauses as indicated in notes 98-106 
inclusive. In these instances, the translation must be considered provisional. 
The /ongcong or watchtower is considered in RDSY/T's list referred to in the 


Comment to 52.14 whilst the /u shield is given detailed consideration in his 
note 138, pp. 108-109. 


98. 


99. 


100. 


101. 


102. 


103. 


104. 


105. 
106. 


RDSY/T calls this a watchtower. Z&Q give the following modern equivalent: ^8 AA 
RAW ERY” 

This final phrase is incomprehensible as it stands. Following CZM, i is read as 宜 and 
FEAL as Wb. Z&Q have this note: “Wh a) E E FEY EE EC Ee RT) ©” 

This is a very problematic phrase with the second and fourth characters unknown. 
Various suggestions are considered in detail by RDSY/T (note 132, pp. 106-108). I have 
settled for the combination of emendations proposed by SYR and BY. 

There is uncertainty about £3, Some (e.g. RDSY/T, MBJ) follow SYR in taking this 
to be a reference to the “well-sweep” but this seems out of context here. Z&Q in their 
modern paraphrase have: “ZBERE o” 

On “iti” , several modern editors quote SYR who has: 种 入 ， 即 上 文 之 种 队 ， 队 > 
术 一 声 之 转 。”LSL adds: “BK : 通 隧 。” 

The character usually found here is an ancient form of 殖 as above. See ZWDCD #30669 
and #42831 as well as SYR and Z&Q, note 8, p. 813. 

According to SYR F should either be emended to — or omitted. 

There is general agreement that — should be omitted. 


On fi, SYR has: “AE SESS AE 拒 o LE BE > HERDER o” 
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52.16 


Every 100 bu have 1 watchtower which rises from the ground 5 
zhang. It should have three levels. Its width at the bottom should 
be 8 chi at the front and 13 chi at the book. As it gets higher, it 
should become narrower according to circumstances. 


Every 100 bu have a wooden tower. The width of the tower should 
be 9 chi across the front surface and its height 7 chi. The tower's 
chimney and screen are to be 12 chi away from the wall. 


Every 100 bu have one well. Each well should have 10 water 
containers which are attached to a wooden post. The capacity of 
the water containers should range from 4 to 6 dou [and there 
should be] a hundred [of them]. 


Every 100 bu there should be one pile of straw of different lengths 
— fifty bundles of a circumference greater than 2 wei (spans). 


Every 100 bu there should be a lu shield. The lu shield should be 
4 chi wide and 8 chi high. They are for approaching the enemy in 
tunnels. 


Every 100 bu there should be a concealed drain, 3 chi wide and 
4 chi deep. 


Every 200 bu there should be one standing tower (lilou). The part 
within the wall should be 2 zhang 5 chi high whilst the part that 
projects crosswise should be 5 chi." 


x. lam uncertain about this sentence. For an alternative reading see RDSY/T. 
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52.17 yk FJ SA SIUE > ATIRE [54508 —JS ,高 二 尺 五 寸 。 


pe CRAG ERER o W 广 各 六 
RO AAR DOR SB o 

城 上 七 尺 一 汇 RLAR JU ER ARAT RY 长 丈 二 
R BRAR o FH ARRET? o RWIE > RAMY F 
HASTA o SER K | BW > RAVE S E 
fit > EDAILAX © 

城 上 千 步 一 表 RE ROK ARE Zo RA ， 与 下 同 
国 。 之 而 者 ， 不 得 操 。 

Comment: On sequence, RDSY/T has the first four sentences as part of his 
fragment 6 whilst CZM has them as his #52.33-#52.36. The rest of the section 
corresponds to RDSY/T's fragment 7 and to CZM's #52.37-#52.39. Once 
again, there is something of a miscellany of items but the most clearly 
described is the qu shield. This has already been described in slightly 
different terms in 52.9. It was a most important component of the defensive 


armamentarium, as RDSY/SC points out. He provides a detailed description 
including a diagram on pp. 405-407. 


尺 。 城 上 四 隅 童 


52.18 WELEHE- HE: AKER T 


107. 
108. 
109. 


110. 


111. 
112. 
113; 


114. 
115. 
. In this clause, I have followed SYR in emending F to t and YTY in reading X as 柱 . 
117. 


116 


» 66 


Here [ME is read as 阶 in the sense of 台阶 ["steps", “ascent”]. 

There is general acceptance of SYR's emendation of 速 to #4. 

I have followed LSL here in reading # as 小 and 5& as J&£, defined by the GLO ^17 
I have taken Jf in the general sense, i.e. the four men each responsible for one section 
of the wall. “pH f” later became an official designation, but not related to defence 
against military attack — see Hucker #7657 and #5807. 

As elsewhere, 78 is taken as 埋 . 
K here is read as Jj, which Z&Y glosses as “ 指 露 出 部 分 ”. 

SYR has the following note on these five characters:“ 疑 当 作 “内 径 寸 ， 此 AE RAS 
dE s Xf de 字 ， 遂 不 可 通 。” 

In relation to the rather puzzling four characters, YTY has:“ 树 渠 之 地 坎 。” 

K here is read as 矢 in the sense of 5€ and 3€ is read as 3€ (SYR, Z&Q). 


There are three issues with this statement. First, elsewhere jiche (trebuchets) are placed 
every 20 or 50 bu. Second, there is the question of whether 队 should be taken as BE (BE 
11) as, for example, CZM and Z&Q propose. RDSY/T thinks not — see his note 169, 
p. 122. Third, there is SYR's suggestion of the addition of 此 数 after 用 which most 
commentators accept. 
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52.17 


52.18 


The top of the wall should be 3 to 4 bu wide to allow fighting to 
take place on it. On it there should be a small wall with holes for 
observation (embrasure) and this should be 3 chi wide and 2 chi 
5 cun high. The steps should be 2 chi 5 cun high and their width 
and length should both be 3 chi. The width of the ascent should, in 
each case, be 6 chi. On the four corners of the wall there should be 
small dwellings 5 chi in height where the four commandants 
reside. 


On the wall, every 7 chi, there should be one qu shield, 1 zhang 5 
chi long and buried to a depth of 3 chi. It should extend beyond the 
parapet for 5 cun [so] the exposed part is 1 zhang 2 chi long and 
the [horizontal] arms are 6 chi long. In the middle of the wooden 
surface a hole is drilled with an internal diameter of 5 cun. Drill a 
second hole. The front end of the shield should be lower than the 
parapet by 4 cun, this being appropriate. Drill the qu shield and 
excavate a hole, then cover it with tiles. On winter days, block it 
with horse dung. Then await orders for its use. Alternatively, use 
tiles to make the pit. 


On the wall, every 10 bu, there should be one post 1 zhang in 
length. In the case of those hurling water, they grasp the post to 
throw it. Every 50 bu there should be a latrine. The latrines on or 
below the wall are places for the accumulation of filth. Those 
entering a latrine should not be carrying anything. 


On the wall, every 30 bu, there should be one trebuchet. When 
confronting tunnelling, do not use this number. 
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城 上 五 十 步 一 道 陛 ， 高 二 尺 五 寸 ， 长 十 步 。 城 上 五 十 步 一 楼 
撕 '“”， 撕 勇 勇 必 重 。 

土楼 ” 百 步 一 ,外 门 发 楼 '”， 左右 渠 ” 之。 为 楼 加 藉 幕 > BEL 
出 之 以 救 外 。 一 

KE GAZ > GUL KES > PREZ ° 

SR MEA > Ae S HE RSI? 石 以 上 ， 善 涂 之 。 
城 上 十 人 一 什 长 ， 属 一 吏 士 CRI. 

Až RALAR > BOR: ARMA > SSA W AP 
享 一 尉 ] ”， 尉 必 取 有 重 厚 忠 信 可 任 事 者 。 

Comment: In terms of sequence, 52.18 corresponds to CZM's #52.40— 
1552.47, to the major part of RDSY/T's fragment 8, and in WYJ to the second 
half of 52, para 10 and all of 52, para 11. There are several points of contention 
as follows: (i) In the first statement, whether [X is retained as (battle-) line or 
taken to indicate tunnelling (as 隧道 ). (ii) Whether kongyong is, in fact, the 
name of a tower as RDSY/T suggests. (iii) In the third statement, whether SYR 
is right in taking this to be a description of a suspended door or whether it is, 
in reality, some kind of shooting tower as proposed by RDSY/T. (iv) The 
amount of firewood — 3000 dan does seem an awful lot! (v) Whether the first 


sentence of 52.19 should be included in this section — although this is a minor 
issue. 


118. 
119. 


120. 
121. 
122. 
123. 


124. 
125. F 
126. 


127. 


This is SYR's emendation. See also Z&Q, note 2, p. 816. 

Following SSX, 3i should read 楼 . SYR proposes this version:“ 楼 撕 必 再 重 ”. RDSY/ 
T suggests that kongyong is the name of a type of tower and retains it in a transliterated 
form. 


I have followed CZM in reading 土楼 as 木 楼 . 


On 发 楼 , SYR has:“ 疑 亦 为 县 门 也 ”. 

According to SSX, R should be emended to ffr. 

There is some doubt about this clause. I have followed Z&Q's reading which includes 
CZM's taking of 楼 as #778. 

See WYJ, note 156, p. 806 on the emendation of # to 3ir. 


5 


here may be a mistake for H 一 see RDSY/T, note 179, p. 124. 


On filet, SYR has: SESS Z “AA Ba? ©” Several commentators suggest emending 
fi to = 一 see, for example, LSL, note 3, p. 476. 


These three characters, present in the DZ (and SYR), are not included in all texts. I have 
PUn CZM and LSL in n including them. The latter has this note:“ 上 文 说 五 步 一 


> 知 亭 尉 即 是 百 长 。 
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On the wall, every 50 bu, there should be one set of steps 
(staircase). The height (of the steps) should be 2 chi 5 cun and the 
length (overall) 10 bu. On the wall, every 50 bu, there should be 
one small tower and this must have two levels. 


There should be one wooden tower every 100 bu with an external 
suspended door. On either side there should be a pit. A screen 
should be added to the tower and there should be a wooden 
walkway for the purpose of rescue from the outside. 


On the wall, there should be no other buildings at all. Certainly, 
any building in which people can conceal themselves must be 
completely removed. 


Placed in a circle around the wall at 100 bu intervals, there should 
be collections of firewood, each collection being not less than 
3000 (?300) dan or greater, with earth used to seal them up. 


On the wall, every 10 men should have a file leader (platoon 
commander), the file leaders should be under a subordinate officer 
and there should be one post captain. 


Every 100 bu there should be one post (ting). The height of the 
walls should be 1 zhang 4 chi and the thickness 4 chi. The doors 
should have two leaves which can be opened and closed 
independently. Each post should have one commander (captain). 
Those chosen for this position must be reliable and trustworthy 
men who can bear the responsibility. 


764 


5219 —$3t SESE Ko Bé ALD ER > eT. o 


城 上 之 备 : X48 77 WE TRE (HE Bl SURG ME R 
# > EHE RA E RE PRC o dim o HEAL TE e 
BER AB SRM vBSEO ERD REAR UU 
瓦 石 : BOA BL Eo RED > AER HERE S 
与 沙 同 处。 

木 大 二 图 ，; 长 丈 二 尺 以 上 ， 善 耿 其 本 ， 名 日 长 从 ,五 十 步 三 
十 “。 木 桥 长 三 丈 ， 考 下 五 十 。 复 使 卒 急 为 旱 壁 ， 以 著 瓦 复 之 。 
AERE , 容 十 升 ” 以 上 者 ， 五 十 步 而 十 ， Rok > BZ e+ 
二 者 十 步 而 二 。'” 

Comment: This is another miscellaneous collection of things that should be 
on the wall. It corresponds to CZM #52.48-#52.57, the major part of RDSY/T 
fragment 9, the rest of which corresponds to what is here the final statement 
in 52.3, and WYJ 52, para 12. The points of particular interest or uncertainty 
are, in sequence, as follows: (i) On #7, CZM has “fz > BITE UAT o” 


(ii) In the list of “things prepared", the main problem is piqu — what this might 
be. (iii) The question of whether, with #74, well-sweeps are being referred to 


T 


128. 
129. 


130. 
131. 
132. 


133 


134. 
135. 
136. 


137. 
138. 


More usually written with the X radical 一 ZWDCD #27473. 

The reading of this statement depends on several emendations and interpretations as 
follows: (i) SYR takes the “two lodgings” to be those of the 什 长 and the Ali. (ii) 
Taking 康 as fi. (iii) Taking 杯 as 各 (SYR). (iv) Taking K as JR. 
Following WNS and SYR, Z&Q take this as 惧 则 一 see their note 5, p. 818. 

I have followed SYR's suggestion of J£ for the lacuna. 

It is quite unclear what a piqu 批 届 is, or even if it is one thing. Thus, YTY takes pi 批 
to be some sort of striking weapon and punctuates with 届 as the start of the next 
sentence. Like RDSY/T, I have simply transliterated it as a two-component term — see 
his detailed note 203, pp. 131-132. 


. The punctuation of the preceding 26 characters is uncertain. As given above, the final 


sentence is rather problematical, particularly the last three characters — see Comment. 
Emended to Jr following WNS — see WYJ, note 186, pp. 809-810. 

See 52.14, note 89 above. 

This is a problem sentence. My translation of it is based on Z&Q who accept SYR's 
equating of ^t ^ with WERE — he has:“ 疑 与 上 文 权 桥 义 同 ”. On longcong, Z&Q 
have: “FAVA Fi fa] A 89 EY » " Also, and again on the basis of what has gone 
before, 三 十 is emended to —. 

Read as 斗 following SYR. 

According to SYR, this sentence should read: “五 斗 以 上 者 ， 十 步 而 二 。” 
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52.19 


Two lodgings should share one well and one furnace. Ashes, 
chaff, grain husks and horse dung are all carefully collected and 
stored. 


On the wall, the things that are prepared are as follows: shielding 
screens (shields and screens), trebuchets, trestle bridges, 
moveable towers, chopping tools, well-sweeps, linked flails, long 
axes, long hammers, long hoes, rams, attack carts (flying 
battering-rams), suspended bridges and piqu. There should be 
one tower every 50 bu. Below the parapet make holes, one every 
3 chi. Make well-sweeps with a circumference of 4 '/; chi such that 
they can be moved by the strength of one man. 


Have tiles and stones to a weight greater than 2 jin. 


On the wall, there should be sand, one pile every 50 bu. A furnace 
is set up with an iron vessel on it and with the sand in the same 
place. 


Pieces of timber of 2 wei in circumference and of lengths greater 
than 1 zhang 2 chi are skilfully joined together [to make] what is 
called a watchtower. Every 50 bu there should be one. 


There should be wooden bridges 3 zhang in length, and not less 
than 50 of these. They can be used to send men for urgent 
construction of a breastwork which is covered with tiles. 


Use earthenware or wood to make pitchers which have a capacity 
of 10 dou or more. There should be ten of these every 50 bu. Fill 
them with water in readiness for use. [Also], every 10 bu there 
should be two pitchers with a capacity of 5 dou or more. 
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(see, for example, Z&Q), or some kind of torch (e.g. RDSY/T), or even two 
separate things (CZM), and what the final part of this statement indicates. (iv) 
There is the issue of what longcong are. My reading essentially follows SYR. 
RDSY/T, however, takes these to be spears of some sort and retains 三 十 一 
i.e. 30 every 50 bu. 


Jk P PACA o BORA e o XE BU AA ^ ERER 
弱 国 中 及 也 ”大 城 。 

寇 至 ， 度 必 攻 ， 主 人 先 削 城 编 “， 唯 勿 烧 。 完 在 城下 ， 时 换 吏 卒 
署 ， 而 组 换 其 养 ， 养 给 得 上 城 。 完 在 城下 ， 收 诸 贫 填 ， 耕 ” 积 之 
城下 ， 百 步 一 积 ， 积 五 百 。 

城 门 内 不 得 有 室 ， 为 周 官 桓 吏 ， 四 尺 为 倪 。 行 槛 内 于 > 二 关 一 
pt > 143 

VR Sb > AWA > SEAR AR) BER ^ RAZ o HEATH 
KEI > (RIP 近 ， 若 城 场 ， 皆 为 尾 楼 ， 立 竹 箭 天 “中 。 


吾 


ES 


Comment: This section which, as constituted above, comprises a 
miscellaneous series of quite clear instructions is placed here in SYR's text 
and in the modern editions of LSL, MBJ and Z&Q, although divided into 
subsections corresponding to the paragraphs above. CZM, WYJ and RDSY/T, 
however, all make significant changes as summarised below: 


i. CZM: 52.20 above is transferred to chapter 70 as his #70.28-#70.34. 
52.21 below is transferred to chapter 70 as his #70.35 apart from the final 
character 守 which he makes the start of his #70.36. In the present text this 
is 70.19. 


ii. WYJ: Both 52.20 and 52.21 are transferred to chapter 70 as the bulk of his 
70, para 6 interposed between what in the present text are 70.18 and 
70.19. 


139. 也 here is read as 他 in the sense of 其 他 . 

140. On this clause, SYR has: "Cs ri ERREA ©” 

141. There is general acceptance of BY's reading of # as 构 or 1. 

142. There is general agreement that 并 should be emended to Hi. 

143. There are several issues in these two sentences apart from the emendation suggested in 
the previous note. In the translation, I have followed LSL — see his notes 1—4, p. 480. 

144. Following SYR, 3% is taken as i. 

145. Again following SYR, 傈 is read as J&. 

146. There is general acceptance of the emendation of X to 7K. 
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5220 


Family members who live in the wards below the wall are each 
required to protect those to their left and right, front and rear, just 
like those on the wall. When the city is small but the people are 
many, for protection send those who are old and frail to the capital 
as well as to other large cities. 


When the enemy comes, and it is judged that they must attack, the 
commander [of the defence] first [orders the] destruction of the 
dwellings near to the wall, but not that they be burned. When 
the enemy is below the wall, he should change the duties of the 
officers and soldiers at the appropriate times but not change their 
support personnel. The support personnel must not be on the wall. 


When the enemy is below (outside) the wall, there should be a 
collection of all bowls and jars which are then piled beneath the 
wall. Have one pile every 100 bu with five hundred items per pile. 


Within the gate of the wall there must not be houses. The housing 
for senior officers responsible for defence must be closely guarded 
and places must be established for the support staff. The buildings 
should have parapets 4 chi high. The main gate should always be 
closed, with two men to defend the gate and one man for each 
parapet. 


The road outside the city should be kept clear and, in the area for 
100 bu beyond the moat, walls and trees, whether large or small, 
should be destroyed or cut down and then done away with. On the 
routes by which the enemy might approach, whether the main road 
or other thoroughfares, there should be large towers, and bamboo 
arrows should be set up in the water [of the moat]. 
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5221 


52.22 


Mozi 


ii. RDSY/T: Fragment 92 ends with the first sentence of what in the present 
text is the first sentence of 70.20. Fragment 93 contains all of 52.20 and 
the first sentence of 52.21 minus the final character (5&5 / 4). Fragment 94 
then continues with the remainder of what is 70.20 below. 


守 堂 下 为 大 楼 > UHM > EP ALA o HEP MES > APO RAS 
老 在 葆 ” 富 中 者 ， 和 与 计 事 得 先 “。 行 德 计 谋 合 “， 乃 入 葆 。 葆 
SP > RETIN > FER o ASTE > FRAP BET > MEESTER EE 
ZK? DAE > ALD ASE o 1°! 


Comment: This section is also involved in the transfer to chapter 70 by some 
editors - see Comment to the previous section. CZM makes this section his 
3170.35, WYJ includes it in his 70, para 6, whilst RDSY/T has the first sentence 
only combined with the previous section as his fragment 93. 


守法 : 五 十 步 丈夫 十 人 ， 了 丁 女 二 十 人 > 老 小 十 人 ， 计 之 五 十 步 四 
十 人 。 城 下 楼 卒 ， 率 一 步 一 人 ， 二 十 步 二 十 人 一 。 城 小 大 以 此 率 
Žo DEUSTE” o 


Comment: This and the following two sections are treated as a single 
fragment by RDSY/T (fragment 51), as two paragraphs by WYJ (52, paras 16, 
17) and as four sections by CZM (#52.67-70). RDSY/T, however, believes 
these sections to be misplaced in chapter 52 and raises the possibility of their 
origin from chapter 70 (see his p. 344). I have chosen to treat them as three 
sections in line with modern Chinese editions (LSL, MBJ, Z&Q). In the first, “F 
ik" is taken as a heading which applies either to this section alone or to all 
three sections — i.e. up to the final statement of 52.24. The present section is 
clear and is about the numbers of defenders to be present on the wall. 


147. As elsewhere in this chapter, fit is taken as fi. 

148. There is general agreement that 先 here should be read as 7. 

149. In this clause, f£ is emended to 得 . SYR has this note:“ 谓 所 行 既 得 ， 计 谋 又 相合 ， 
TURE A Heo” 

150. Following SYR, HK is taken as 9t. 

151. The preceding 43 characters are transferred from DZ 71 — see SYR, pp. 739-740. 

152. On the emendations proposed for this sentence see WYJ’s detailed note 240, p. 817. 

153. Emended from El following WNS — see WYJ, note 241, p. 817. 
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52.21 


52.22 


Below the Defender’s hall, construct a large tower which is high 
and near the wall and has free access on all sides below the 
building. If visitors come, they are met in the middle of the road. 
And the visitors must wait to be seen. At the appropriate time, 
three elders are summoned to the defence headquarters to take part 
in the planning for the outcome (success or failure). When their 
policies are to be used and the plans and stratagems are in accord, 
then they enter the defence area. Having entered the defence area, 
they are not allowed to go onto the wall, nor to leave their 
dwellings. Those of the defenders who have a good knowledge of 
the height of the wall and the depth of the moat set up the defence. 
Morning and evening, the drum is sounded to stir on [the 
defenders]. Young men are used for ease of defence. 


Methods of defence: Every 50 bu there should be ten able-bodied 
young men, twenty able-bodied young women, and ten old people 
and children, giving a total of forty people every 50 bu. With 
respect to soldiers for the towers below the wall, there should be 
uniformly one every bu, so, for 20 bu, there are twenty men. 
Whether the city is large or small, if this is taken as the standard, 
it will be enough to defend a besieged [city]. 
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52.23 


52.24 


Mozi 


2r U5 Thi if 8 EASE > EAF > ZW o KAA 
BPO, PT ZAR > CEMA Bes > EE EE rp 
=A > FWEHE e HARB AE? 者 ， 主 人 利 而 客 病 。 广 五 
百 步 之 队 ， 丈 夫 千 人 ， 丁 女子 二 千 人 ， 老 小 千 人 ， 几 四 千 人 ;而 
足以 麻 之 ， 此 守 和 术 之 数 也 。 使 老 小 不 事 者 ， 守 於 城 上 不 当 入 者 。 
Comment: This is treated as two sections by CZM who takes the first 
sentence as one section (#52.68) and the remainder as the other section (#52. 
69). There is some merit in this since two different forms of attack are 


apparently being considered — the ant approach (mass infantry assault) and 
the single line attack in waves. 


城 持 ”出 必 为 明 填 "， 令 吏 民 丝 智 知之 。 从 一 ”人 百人 以 
上 ， 持 出 不 操 填 章 ， 从 人 非 其 故人 '“， 乃 其 种 章 也 ， 千 人 之 将 
以 上 止 之 ， WSR o FREZE o Hio BAERI -je 
守 城 之 重 禁 之 。 夫 又 之 所 生 也 ， 不 可 不 审 也 o 


Comment: This is CZM's #52.70 and is given as a separate paragraph by 
WYJ (52, para 17). RDSY/T comments on this, which is the fourth paragraph 
in his fragment 51, that it "... perhaps belongs to a separate fragment, (and) 
gives the procedure to be followed when the Mohist Defender and his retinue 
leave the town or city after the successful defence." (p. 344) 


154. In this clause, % is taken as MUA, 185 is read as 78, 面 taken as 四 面 and #4% rendered 
"ant approach" as considered in chapter 63. 

155. In line with what follows, SYR suggests 4¢ 4%] should be 客 病 . 病 is taken as 不 利 
(Z&Q). 

156. On %&, CZM has: ZIS a BEI PAAR o” 

157. 物 is regarded as superfluous. 

158. See RDSY/T, note 176, p. 347 on the possible emendation of 四 to =. 

159. Following SYR, 百 五 步 is corrected to 百 五 十 步 . 

160. Following SYR, f$ is taken as 将 . 

161. Following SYR, J& is taken as Jit. 

162. One of the two preceding characters is regarded as superfluous. 49 , if it is retained, is 
read as 知 . 

163. 一 人 is taken as + A (SYR). 

164. 故人 is taken as 部 属 . 


165. As with #4, f& is taken as 旗 . 


166. Here Ff is understood as 报告 and 上 as E RJ. 
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5224 


When the enemy relies on the “ant approach” (mass infantry 
assault) from four sides, if the leader of the defence knows this 
beforehand, it is to his advantage and the enemy's disadvantage. If 
the enemy attacks in lines, and the number is one hundred 
thousand, then the attack does not exceed four lines. At the most, 
the width of the front is 500 bu, whilst the intermediate front is 
300 bu and the smallest front is 50 bu. When it does not exceed 
150 bu, then the leader of the defence is at an advantage and the 
enemy is at a disadvantage. In the case of a 500 bu front, use one 
thousand able-bodied men, two thousand able-bodied women, and 
one thousand old people and children, giving four thousand in all, 
which is sufficient to meet them. These are the numbers for 
defending against a front. And let the old people and children who 
do not serve [at the front itself], defend on the wall but not face the 
front. 


When a city's general goes forth, he must have a clear signal flag 
to let the officers and people all know of it. When he has a retinue 
of anything from ten men to over a hundred men, or if a general 
goes forth but does not carry a signal flag, or if the retinue is not 
composed of his own troops, or does not have a signal flag, the 
general leading a thousand men or more stops him and does not let 
him proceed. If he does go forth, and officers and soldiers follow 
him, they are all beheaded. All this is made known to the 
commander. These are important prohibitions in the defence of a 
city. That traitorous elements may arise is something that must be 
given careful attention. 
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5225 NL ABA KHER > HOM o ES  BOCAGAES. m 


5226 “ 诸 藉 车 缘 铁 什 ]“， 夭 车 之 柱 长 丈 七 尺 ， 


BAR > PHER > RBC Z' o HI? SPE REER > 
县 粱 。 城 狭 “ DANTE > TNE S SL Soe TET tho A 
ERAK” o ERE > Bic AE > Bn AER E 
aps 


Comment: In terms of arrangement, this section corresponds to RDSY/T's 
fragment 11. CZM divides it into four parts and has a slightly different order. 
His #52.97 includes sentences 1 and 2 describing the torch-holes or “goblets” 
previously mentioned in 52.19 above. His #52.98 includes sentences 5 and 6 
keeping the subject of torches together. His #52.99 includes sentences 3 and 
4 on the topic of ditches. His #52.100 is the brief sentence on the movable 
furnaces which is found in the same form in 52.9 above. 


img 175 者 四 尺 ; AUS E 
三 丈 以 上 ， FSER BM ”长 二 尺 八 寸 ， 试 夭 车 之 力 而 为 之 
pg 75 1 H19 四 分 之 三 在 上 

WE RRIK WZH Ebo BEA EAE 
Ab > 夫 长 二 十 四 尺 ， 以 下 不 用 。 治 困 以 大 车 输 。 厌 车 桓 长 丈 
—ROEUS ， 请 藉 车 皆 铁 什 。 复 车 者 在 之 。 吧 


CX 


V 


^ 


167. 
168. 
169. 
170. 
171. 
172. 


173 


178. 
179. 
180. 
181. 
182. 
183. 
184. 


On “ 广 其 外 ”SSX has: “WOR BEAR EIMA > SP ESE > ERU ULT 
Taken as Ë (WYZ). 

On this clause, Z&Q have: "ii : SEUNG o A: 为 视 之 误 。” 

There is general acceptance of SYR's proposed emendation of Æ to 2. 

Following WYZ, fk replaces the unknown character usually found here. 

This character is variously written in different texts — see RDSY/T, note 360, p. 180. 


. In this clause, 擅 is taken as ## and fifi as R (SYR). 
174. 
175. 
176. 
177. 


There is broad agreement that 铁 什 should read $E 一 see, for example, Z&Q. 
Understood as 埋 in this and related passages. 
夫 here and in the following sentence is taken as 8. 
On the majia YE CZM has: "AK F OCHUSE SUE FABRE SE RU ZI» EUER ZR 
JI > HE SE i Ta ST Ro” 

Following Z&Q, 困 is read as HH in the sense of 5. 

Read as XX following SYR. 

R here should be emended to 5: (SYR). 

“pq = =” should read “四 之 三 ” 

There is uncertainty about the precise meaning of this sentence. 

In translating this clause I have followed Z&Q — see their note 9, p. 827. 

SYR’s proposed emendations 一 复 to í% and 7£ to Æ in the sense of {4 — are accepted. 
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52.25 


52.26 


On the wall, “goblets” are excavated, 3 chi below the parapets. 
They are wide at the opening and narrow within, and there should 
be one every 5 bu. A “goblet” can contain a flaming reed torch. 
The highest “goblets” are at a height of 6 chi and the lowest at 3 
chi. The spacing is determined by the requirement of seeing what 
is going on. Outside the wall, a ditch is dug at a distance of 7 chi 
from the wall and there is a suspended bridge (drawbridge). If the 
area outside the wall is too narrow and a ditch cannot be dug, do 
not have a ditch. On the wall, every 30 bu there should be one 
movable furnace (longzao) and each person grasps a torch 5 chi in 
length. If the enemy is outside the wall, when the sound of the 
drum is heard, the torches are lit. When the drum sounds a second 
time, the torches are placed in the “goblets” and illuminate the 
outside. 


The various trebuchets all have iron bands, their pillars are 1 
zhang 7 chi long, and they are buried to a depth of 4 chi. Their 
[throwing] arms are greater than 3 zhang and up to 3 zhang 5 chi. 
Their slings (majia) are 2 chi 8 cun long. The trebuchets's strength 
is tested using a wooden bar [to strike against]. Three quarters of 
the arm [of the trebuchets] lie above [the pivot]. 


In the case of the trebuchets, the arm is 3 zhang in length and three 
parts in four are above [the pivot]. The sling is situated in the 
centre of the exposed three quarters. The sling must be 2 chi 8 cun 
in length. The arm should be 24 chi in length. Less than this it is 
of no use. Control (?construct) the pivot with large cart wheels. 
The trebuchets's posts are 1 zhang 2'/, chi in length. Every 
trebuchet has iron bands. Behind there is a supporting cart. 
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Mozi 


Comment: This section comprises two essentially identical descriptions of the 
jiche or trebuchet. CZM has them as a single section as above (#52.101) 
whilst RDSY/T has two separate fragments (12 and 13). For a detailed 
description of this device through history see RDSY/SC, pp. 203-230, 
particularly, in the present context, pp. 207-209. In the descriptions above, 
there is uncertainty about the final sentence. 


5227 ela’? > AEk > RAUR > RREZ ^ RR BDA 


5228 TT 


MES BUB RU f 5 38s BRAKES 
莫 之 ， 而 以 藉 车 投 之 。 为 疾 犁 投 ， 长 二 尺 五 十 ,大 二 围 以 上 。 汲 
RS RREY REAT IER o 9 gg? obs RR 
INF BT > RE” 施 之 。 


Comment: CZM treats this section as four fragments (#52.102-#52.105) 
corresponding respectively to filling in the moat, the use of caltrops, wooden 
spikes, and gouzou which are taken as stakes. RDSY/T, however, has this as 
a separate and complete fragment (his fragment 30) which he suggests might 
be a displaced fragment from a presumably lost chapter on 9 or *mounding 
in the moat”. In this, he links it with 52.11 above. WYJ has it as the second part 
of his penultimate paragraph (i.e. 52, para 23) which is the same placement 
as here. 


T 


I 


: [ 守 城 之 法 ， 必 数 城中 之 木 ， 十 人 之 所 华为 十 者”， 
五 人 之 所 举 为 五 才 ， 凡 轻重 以 都 为 人 数 。 为 薪 稚 '” 孝 ， 壮 者 有 


185. 
186. 


187 


188. 


189. 


190. 


191. 
192. 


193. 


“Ne” is glossed as“ 填 塞 访 城 河 "by LSL. 
SYR has the following note on“ 水 角 ”:“ 水 角 ， 著 漏水 器 ”.LSL writes: 水 角 — 一 
种 漏水 器 具 。 中 间 空 ， 可 使 水 通过 。” 


. SYR's emendation to 中 is generally accepted. 


There is some question about this character here and in the immediately subsequent two 
uses. Ñ is BY's proposal for what is also given as #Ẹ (e.g. WYJ and RDSY/T — see 
their notes 398, p. 835 and 12, p. 229 respectively), 代 or X (e.g. Z&Q). 

In this sentence, there is doubt about the initial character. LSL suggests *& for 1K. Z&Q 
have: PN PIT. 

CZM has the following for “Jg”: "088 $8] HH 38 > HOA 3& UT) 长 。” 

f. is read as 4 following SYR. 

There is some uncertainty about SZ. SYR takes it to be some kind of utensil for lifting 
or carrying wood whereas CZM takes it to be a variable unit of weight. I have followed 
the latter. 

This character, written with radical #140 (i.e. ZWDCD #33316) is generally accepted 
as Hf. 
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52.27 


52.28 


When the enemy attacks by filling in the moat, make water jars 
(shuiyong) which are 4 chi deep, firmly sealed and buried in the 
ground, there being one every 10 chi. Cover them with an 
earthenware cover and await the order [for their use]. Use pieces 
of wood 1 wei in circumference and 2 chi 4 fen long and make a 
hollow in the centre. In this, place burning charcoal and cover it. 
Then, using a trebuchet, project it [at the enemy]. Make [bundles 
of] caltrops to cast [at the enemy], 2 chi 5 cun long and 2 wei or 
above in size. [Above the gates] fix wooden spikes, the spikes 
being 7 cun long with a gap of 6 cun between spikes. Their ends 
are sharpened. Have stakes (gouzou) which are 7 cun wide and 1 
chi 8 cun long with a “claw” 4 cun long. Set them like dog’s teeth 
(interdigitating). 


Master Mo Zi said: “Among the methods of defending a city, there 
must be a calculation of the amount of wood within the city wall. 
That which ten men can carry is 10 gie. That which five men can 
carry is 5 qie. In general, the amount is determined by the number 
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52.29 


Mozi 


2 BAA BERAE o LRT > RAM 各 得 其 任 。 城 
HH AES EAC? e | 


Comment: This is given as the penultimate section here but recent Chinese 
editions combine it with the next section — for example, WYJ, MBJ, LSL and 
Z&Q. In fact, the last two include it in the statement attributed to Mo Zi. CZM 
has it separately as his #52.106 and this is the arrangement followed here. 
RDSY/T, who has it as his fragment 14, writes: "It seems to me unlikely that this 
66-graph fragment (possibly two strips of 33 graphs each) originally belonged 
in the section ‘Pei Ch'eng' (Bei Cheng). | suspect that it may have been in the 
miscellaneous section 'Tsa Shou' (Za Shou). Since its location remains 
obscure, however, | refrain from moving it.” 


XGA BAAS > WS pium. aU 其 中 ， 上 为 发 
梁 ， 而 机 巧 之 ， 比 傅 '” BRL ERT > AM Anite OS 
iti BE ELEC? > WAZA SIRER ^S ART AT s ETT 
FED > TTR 。 


Comment: In all the texts studied, this is the final component of chapter 52. 
CZM has it as his #52.107 whilst for RDSY/T it is fragment 15. The latter does, 
however, raise the possibility that it may be displaced from one of the lost 
chapters. 


194. 
195. 
196. 
197. 
198. 
199. 


200. 


3 A is understood as 使 人 following SSX. 


Read as 沽 following BY. 
Modern commentators accept WY Z's emendation of this sentence to read: “dh CAL 


R 


> 下 地 至 泉 ， 三 尺 而 止 。”based on chapter 62. 


LSL takes Hi as some kind of weapon ( 指 能 伤害 人 的 东西 …”), although WYZ 
equates it with #, presumably in the sense of something to walk on. SYR takes it as J& 
which RDSY/T follows, rendering it as "stakes". I have accepted this. 


fii 


is read as 9 following SSX. 


According to WYZ this clause should read: "ifti HH #KRKIMAL” with $k in the sense of Hk 


BK 


and Jb in the sense of HE 一 see Z&Q. 


Generally accepted by modern commentators as 1&. 
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5229 


of men. In respect to what constitutes a qie of firewood and fuel, 
those who are strong have their qie and those who are weak have 
their qie, this being designated as their responsibility. So, in each 
case, the actual weight of the gie determines what each person 
takes as their responsibility. If there is no food in the city, then the 
magnitude (of the gie) is reduced." 


At a distance of 5 bu beyond the city gates, there should be a large 
trench. Where the ground is high, dig it 1 zhang 5 chi deep and 
where the ground is low, it should go down until there is water, or 
3 chi, and then stop. Set up stakes in the middle. Above it, have a 
suspended bridge (drawbridge) with a concealed mechanism to 
control its movement. The upper surface (of the bridge) should be 
covered with brushwood and earth so that it looks like a path. On 
either side, there should be a ditch that cannot be jumped across. 
(The defenders) should go forth to challenge the enemy and feign 
defeat so the enemy pursues them to enter (the city). Then activate 
the bridge mechanism so the enemy can be seized. The enemy 
then becomes fearful and stricken with doubt, and so retreats. 
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53: fli Ta Mi 


Comment: The text given for this chapter is that of the DZ (with the 
emendations indicated) and is the same as found in WYJ (in 2 paragraphs), 
CZM (in 4 sections) and the modern editions of MBJ, LSL and Z&Q. RDSY/T 
has what is here 53.1 as his fragment 23, then follows this with what in the 
present work is 71.1 and the opening sentence of 71.2 as his fragment 24, 
before proceeding to what is 53.2 below as his fragments 25 & 26. For the 
reasons behind this arrangement see his pp. 193-194. 


51 & fHFEHGEH : [Apa Zn > uie (BEBE: 


DATA > SAMAR ^ EZ DA HAE > ZA ITA 
子 日 : [ 子 问 CEB ZB 2)? so | DBAS SR 
EUER o TAER UREE o AARE ， e ; 行 城 三 
+R GRE UD? 之 ， 技 机 和 藉 之 ， 奇 器 [ ] COS 之， 然则 羊 黑 之 攻 
WR o | 


It is not altogether clear from the title, or indeed from the text, whether two methods of 
defence ("terrace walls", “joined crossbows”) against one form of attack (the building 
of an earth bank against the wall) is being described in this chapter, or two methods of 
defence against two methods of attack (sheep’s bank ramp and Jin or "approacher"). It 
must also be possible that the section on the yangqian is misplaced here and what is being 
described is one method of defence (the “joined crossbow” or multiple-bolt arcuballista) 
against one method of attack (the lin or *approacher"). For a general discussion of the 
latter, taken to be a wheeled siege tower first recorded in the (i 诗经 》(Mao #241, LCC, 
vol. 3, pp. 454-455), see RDSY/SC, pp. 437-441. 

Added following WYZ — see WYJ, note 7, p. 839. 

This is the generally accepted emendation of 本 found in the DZ — see WYJ, note 8, 
p. 839. 

SYR's emendation of E.. 

Supplied by SYR to fill a presumed textual lacuna — see, particularly, WYJ, note 11, 
p. 840. 

Commentators generally refrain from filling these lacunae. Z&Q have this note: 奇 髓 : 


机 巧 的 械 器 。[ ] CO : 此 为 原文 脱 漏 。 
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53.1 


53: Preparing against the High Approach 


Master Qin made repeated obeisances and said: “May I ask what 
is to be done when the enemy piles up earth to make a height in 
order to approach our wall, placing firewood and earth on top to 
make a sheep's bank ramp (yangqian) and covering it with shields 
at the front, bringing it up against the wall with [soldiers carrying] 
weapons and crossbows on top of it?" 


Master Mo Zi said: “Are you asking about the defence against the 
sheep's bank ramp? Those who use a sheep's bank ramp will be 
those who are stupid. [It is a device] which is sufficient to wear out 
the soldiers, but not sufficient to harm the city. In defence, make 
‘terrace walls’ and bring them adjacent to the sheep's bank ramp. 
On the left and right, project rams, each being 20 chi in length. The 
‘movable walls’ are 30 chi high and strong crossbows are fired 
from them, making use of these ingenious devices. If you do this, 
then the sheep's bank ramp attack can be defeated." 
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53.2 


Mozi 


Comment: This first section, an exchange between Qin Guli and Mo Zi, is 
similar to that recorded in 71.1 (“Miscellaneous Defences”). That is, it is the 
question of how to defend against the yangqian or sheep's bank ramp. Mo Zi's 
response here is different insofar as the method recommended is the 
construction of "terrace walls" or "movable walls" rather than bombarding 
them with arrows and stones as suggested in 71.1. From these "terrace walls" 
crossbows can be used against the enemy. The penultimate sentence 
presents difficulties due to textual lacunae. It may be, as RDSY/T assumes, 
that jiche (trebuchets) are also to be used. RDSY/SC (pp. 189-190) appears 
to take this problematic sentence to be referring to the "joined crossbow" 
described in detail in the following section. 


fies MMS GRO MP ATT Ro RAI ZR © Pati 
(O'R > ET EE AUS dA ert 
Zoe BIA ARUY o AAW. Se DUXEISRD » EG 
KIZ o SM HREM > EBAR oO E REE-RARmOI E 
SRB ASA? > SR KSEE 左右 有 
ME > St > AERE MERRI 尺 四 寸 ， 厚 七 寸 ， 长 六 
Roo ERREI QN 尺 五 寸 , 有 距 “， 博 ”六 寸 ， 厚 三 寸 ， 长 
WEE BR > ARB O ETF o AREA > UARKA” ° 


高 is the widely accepted emendation of & 一 see WYJ, note 15, p. 841. 

CZM and modern general editions (MBJ, LSL, Z&Q) have this emendation of fi due 
to YY. 

Jj — is taken to be erroneously duplicated (SSX). 


. Emended from = following YY. 
. There is general agreement that 图 should be taken as |B] and 内 (here and immediately 


following) as 机 in the sense a TE. 


. On the emendation of 4% to # see WYJ, note 21, p. 842. 
. LSL has the following note on this clause: “RER EIZ FEMEIE > BUOCHUSURB > tt 


JE SEA o RRR R: “SAD > WTE o” — note 8, p. 489. 


. On 臂 the (FE% - RR) has: Bo HEAR o WARE o’ 

. Tn this sentence, [F] is taken as 用 and in some modern editions there is $5 in place of 
Hr. 
. Following SYR, 鹿 长 奴 is emended to EAE Ed being taken as DI 
. Read as $f here and subsequently — see, for example, Z&Q. 

. X is read as J[\. 

. On 有 IB, Z&Q have:“ 指 横 伸 出 两 旁 。” 

. Emended from f& 一 see WYJ, note 30, p. 842. 

. Following Z&Q, I have taken f& as Hif Biss and Fl as Jm fiti. 
. I have followed LSL’s version of this sentence. 二 is taken as superfluous by SYR. 
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532 


Prepare against the high approach (?the lin or “approacher/ 
overlook cart") with the “joined crossbow” carriage (liannuche). 
[This is made of] timbers 1 chi square and is of a length 
corresponding to the wall's thickness. It has two axles and four 
wheels, the wheels being inside the frame. The inside itself is 
divided into upper and lower levels.’ Both left and right sides have 
two vertical posts each, and left and right sides have a horizontal 
beam. The left and right ends of both horizontal beams all have a 
tenon which projects straight out for 4 cun. To the left and right 
the crossbows are all bound to the vertical posts. With a “tooth” all 
the strings are linked together right up to the main string. The 
crossbow “arm” (?stock) at the front and back is level with the 
frame [of the carriage] which is 8 chi high. The crossbow pivot 
extends below the frame 3 chi and 5 cun. The “joined crossbow” 
(liannu) control mechanism and its housing are made of bronze 
[requiring] 1 dan and 30 jin. The string is drawn around a 
windlass. The size of the frame is 3'/; wei. To the left and right 
there are "teeth" 3 cun square. The wheels [of the cart] are 1 chi 2 
cun thick. The “arms” for the “teeth” are 1 chi 4 cun wide, 7 cun 
thick and 6 chi long. External to the "arms" and level with the 
frame there is a "claw" (zhua) which is 1 chi 5 cun long and 
extends transversely on both sides. It is 6 cun wide, 3 cun thick 
and of the same length as the frame. And there is an aiming 
mechanism which is able to rise or fall and can be directed 
upwards or downwards. The base of the crossbow weighs 120 jin 


i. Following CZM and Z&Q. 
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Mozi 


ACER.» DUBBO) OP RI nnb > DUBIE St © Ze 
SSR © FAO BEM BASTO ARER” o HAE 
WE BERGE ARENIE REJSER o” 


Comment: This second section provides a detailed description of the device 
for firing multiple arrows, called by Needham and Yates the "multiple-bolt 
arcuballista". The issue with regard to the present text is precisely how or 
against what it is being deployed. For detailed descriptions of this type of 
instrument see RDSY/SC, pp. 187-199 and RDSY/SC, pp. 440-441. Some 
modern editions (e.g. LSL, Z&Q) include this section in quotation marks as 
part of Mo Zi's reply. 


54: W 

55: fi 

23. ZCY supplies € 3x. 

24. Read as“ 如 飞 射 ”一 see LSL for details of the yishe used by hunters. 

25. JHE is WYZ’s emendation of the unknown character that occurs here — see particularly 


26. 
27. 


28. 


WYJ, note 35, p. 843. 

Z&Q suggest 用 is superfluous. 

On this sentence, CZM has:“ 发 矢 日 出 ， 收 回 日 人 ， 所 谓 出 入 六 十 枚 也 。” 人 is 
taken as 入 (as used in the text above). 

There are three emendations in this final sentence (which both CZM and RDSY/T have 
as a separate fragment): (i) 具 to 5l (SYR). (ii) #1 to #4 read as WC. (iii) 27 to 答 or 得 
(CZM). 
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and is made from timbers 1 wei 5 cun in size. The arrows are 10 
chi long and have a cord attached to the end like an yishe which 
can be wound back by a windlass. The arrows extend above the 
crossbow “arms” by 3 chi. There is no limit to the number of 
crossbows. Sixty [large arrows] are fired and retrieved whereas 
small arrows are not retrieved. Ten men control this cart. When an 
attack is seen, then the enemy can be fired at from the high towers, 
whilst on the wall a protective screen is used against enemy fire. 


54: Lost 


55: Lost 
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and is made from timbers 1 wei 5 cun in size. The arrows are 10 
chi long and have a cord attached to the end like an yishe which 
can be wound back by a windlass. The arrows extend above the 
crossbow “arms” by 3 chi. There is no limit to the number of 
crossbows. Sixty [large arrows] are fired and retrieved whereas 
small arrows are not retrieved. Ten men control this cart. When an 
attack is seen, then the enemy can be fired at from the high towers, 
whilst on the wall a protective screen is used against enemy fire. 


54: Lost 


55: Lost 
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56.1 


56: fi bb 


Mozi 


Comment: This chapter is as it appears in the DZ apart from the emendations 
indicated in the notes. WYJ has it as two paragraphs, the first on the cloud 
ladder corresponding to 56.1 & 56.2 and the second including the remainder 
of the chapter (56.3-5). CZM also has it as a single chapter but divided into 
12 sections as indicated in the Comments to each section below. Likewise, in 
the modern editions of MBJ, LSL and Z&Q it appears as a single chapter as 
set out below. RDSY/T, however, isolates the first two sections below (56.1 & 
56.2) as his fragment 28 on defence against cloud ladders which follows a 
fragment (27) interposed between the end of chapter 53 and the present 
chapter which is on defence against battering rams. This is material that does 
not appear in the Mozi itself (see his p. 211). He then has section 56.3 as his 
fragment 29 and the remaining two sections (56.4 & 56.5), which he takes to 
be misplaced in the present chapter, as part of his fragment 49 (see his pp. 


223, 332). 


pin 


SUBE T STAT 


HIAK S fee J 


&T STEM TA 
日 : [ 敢 问 守 道 ? j 子 墨 子 上 日 : Dr > HAT e 
ELE o^ PORA! 治 ， 以 少 间 办 ， 以 弱 轻 强 ， 身 死 
WAZ > A! 
BXGES NECARE 
武士 又 多 > FE BM > 


笑 。 子 其 


Un 上 


ERZ o JV EEDA > 


=4F > CFGRBBEIK > A BR > 


BFE: D 


z 


Ty 


吾 


役 身 给 使 ， ANH 
寄 于 大 山 ， 昧 莱 坐 之 ， 以 樵 
可 和 欲 乎 ? | 禽 子 再 拜 再 大 
“ 古 有 其 


ze 


T 


WE ADS 


Co ARF 


i’ > | @ TERT 
EAE >» BEEE > 
为 之 奈何 ? | 


> SPH o H : 


攻 人 备 已 具 ， 


There are several textual and interpretative issues in this sentence as follows: (i) tè for 


(v) Hf 


H (BY). (ii) 管 


Eas ME (WYZ) 一 


and 块 as above (YTY). (iii) 大 山 as 泰山 . (iv) IRÆ as RŽ (SYR). 
see WYJ, notes 3-7, pp. 846-847. 


On 姑 in this phrase, SYR has: "ktr- FIEREN ©” — see also Mozi 48. 


AJ is 
f is 


read as fifi (SYR). 


read as {Œ 一 see, for example, MZQY. 
The DZ has ©. here — see BY and WYJ, note 16, p. 848. 
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56.1 


56: Preparing against Ladders 


Master Qin Guli had served Mo Zi for three years until his hands 
and feet were covered with calluses and his face was blackened by 
the sun. He had laboured to be of service and had not dared to 
express his own wishes. Master Mo Zi greatly pitied him, so, 
taking some purified wine and some dried meat, he went to Tai 
Shan, cleared a patch of grass to sit on, and made an offering to 
Qin Zi. Qin Zi bowed several times and sighed. 


Master Mo Zi said: "What else do you wish?" 


Qin Zi bowed repeatedly and said: “Dare I ask about the Way of 
defence?" 


Master Mo Zi replied: "Put it aside for the moment! Put it aside for 
the moment! In ancient times, there were those who had this skill, 
but within, they did not become close to the people, and without, 
they did not manage the affairs of government. When few, they 
fought against many. When weak, they made light of the strong. 
The result was that they themselves died, their states were lost, 
and they became the laughing-stock of the world. You should be 
very careful about this. Otherwise, I fear you will end up a corpse 
yourself." 


Qin Zi again made obeisance and bowed his head, wishing to ask 
further about the Way of defence. He said: “Dare I ask what is to 
be done when the enemy are many and brave, when they have 
filled in our moat, when the troops advance in a phalanx, when the 
cloud ladders are in position, when the equipment for attack is 
complete, when the warriors are increasingly many, and they are 
making a headlong rush to scale our walls?" 
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56.2 


Mozi 


Comment: All commentators accept this opening exchange as the 
introduction to the brief consideration of the SE f$ or “cloud ladder", a device 
said to have been invented by Mo Zi's rival Gongshu Pan (see Mozi 50.1), 
although it is only one of a number of aspects mentioned in Qin Guli's 
question. RDSY/T takes the long preamble as "suggesting that it is an early 
version of the text". In fact, he treats the first two sections here as a single 
fragment (fragment 28). CZM divides the opening exchange into four sections 
— his #56.1-#56.4. On this device, see also C&E B27 and RDSY/SC, pp. 446- 
455. 


子 墨 子 日 : [ 问 云 梯 之 [ 守 ]" ? SES HHEH S ST 
Tyri > MESURE FT ^ DURO o DURA HE > SEHE ^ DER 
其 处 。 行 城 VIE > RUMOR > bat 广 十 尺 ， 左 右 出 巨 ? 各 
ZFR > 高 广 如 行 城 之 法 。 为 事 穴 焊 鼠 ”, MIRA BE dde 
ROR O ARKE MERELS A FEFA > WATEA > 
HUA ° CRA AH UREZ o 来 而 射 之 ， EMY d 
HEZ MER RR. A> WoR UNZ o BK > KL 
Zo RAAT A > URAM (EZ Uo HEER o UL > HSE BS 
ZAME o | 
Comment: This list of measures which might be used to overcome the cloud 
ladders may represent the end of Mo Zi's response on this matter as RDSY/T 
assumes, although cloud ladders are again mentioned in 56.4 below. 
Certainly, it is the end of RDSY/T's fragment 28 on cloud ladders and the end 


of WYJ's 56, para 1. CZM divides this section into two parts — his #56.5 and 
156.6. 


y 


6. This character, absent from the DZ, is added following Qiu Shan, WNS and SSX. 


B 


Read as 相 闻 (YY). 


8. SYR, and others following him, take 行 城 to equate with the =&J} spoken of in Mozi 53. 
For a description of these structures see RDSY/SC, pp. 443ff, 450. 
9. The MZQY quotes SYR as follows on tHE in the Mozi 53: “ 巨 当 为 距 之 假 字 ， 此 行 


城 编 连 大 木 ， 横 出 两 旁 ， 故 以 谓 之 距 。”RDSY/SC speaks of “rams”. 
10. Written with the 人 radical. 


11. On this list, CZM has: “e ÆRA ; 机 ， 技 机 也 (网 开篇 2), 征 ， 征 撞 之 器 ， 
BE > ITIR (ATAA CPU 2), > FT (0 E BB) > EEC $$ ^^ There is general 
acceptance of WYZ's reading of $ as $8. On this Z&Q have:“ 从 楼 上 伸 出 来 的 活动 
Hf °” RDSY/T takes the “ingenious machines" as trebuchets. 
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562 


Master Mo Zi said: “Are you asking about defence against cloud 
ladders? Cloud ladders are heavy pieces of equipment and moving 
them is very difficult. Defence consists of ‘platform (movable) 
walls’ with various towers placed at intervals as a means of 
encircling their centre. By taking the appropriate width or 
narrowness as the measure, surround the centre with rush screens, 
but do not widen its position. The pattern for ‘platform (movable) 
walls’ is that they are 20 chi higher than the city wall with a 10 chi 
wide parapet added on top. To the left and right project rams (ju), 
each 20 chi long. The [various towers]' are tall and broad in the 
manner of the ‘platform walls’. Holes are made as for smoking out 
rats and woven screens’ are set up on the outside. The ‘ingenious 
machines’, battering rams, (movable) bridges, and ‘platform 
(movable) walls’ are deployed over a width commensurate with 
that of the advancing line of enemy forces. Interspersed amongst 
these are 'chisels' and piercing implements, using ten men to 
manage a battering ram and five men to control a piercing 
implement, all being men of strength. Order those with 
unwavering gaze to keep watch for enemies, using the drum to 
give the signal to shoot at them from both sides and do so 
continuously. Set into action the crossbows against them and from 
the wall above harass them below with arrows, stones, sand and 
coals, falling like rain. Use blazing wood and boiling water to burn 
and scald them. Examine rewards and carry out punishments. 
Make plans in a calm way but follow them with swift action so 
you do not let anxieties arise. This is how attack by cloud ladders 
can be defeated." 


i. Added by YY. 
ii. According to CZM, these were screens woven of grasses made to obstruct arrows, 
although RDSY/SC speaks of "fire screens". 


788 


56.3 


56.4 


Mozi 


SPATTER > BRN Rim SS > Hitt aT ^ WAREZ > ARAYA 
Zo ASHBUE « BRR ^ BRE? 而立， 以 车 推 引 
之 o 


Comment: There is a question whether this section, which makes no mention 
of cloud ladders, belongs here. RDSY/T, who has it as his fragment 29, 
suggests that it might come from one of the lost chapters (see his p. 223). He 
also says: "It is unclear where the 'movable parapets' are to be deployed." 
CZM treats the “movable parapets”, the holes and the caltrops as three 
separate fragments — his #56.7-#56.9. 


EO Mak > ERER > EIER. © tht > INIRE > UF 
RUE METRA > ESR HEIR © OHR RAT 
> RETR > RAR > PUER o AiE. n BELE d^ 
> SHAK o HEAT EAE oU 


Comment: In terms of meaning, this section is relatively straightforward, 
describing first, the construction of a palisade fence with gates, and second, 
the use of the sha Y. It is, however, not entirely clear what a sha is, but the 
probability is that it is some kind of protective structure divided by partitions 
which soldiers used to protect and conceal themselves before they went forth 
beyond the fence. | am not sure that “Death”, as suggested by RDSY/SC, is an 
entirely appropriate term. CZM’s suggested link with “scatter”, in the sense of 
a place from which soldiers scatter, might be more relevant. For descriptions 
and consideration of these issues see RDSY/T, note 100, p. 334, RDSY/SC, 
p. 481 and CZM, MZJC, vol. 45, p. 62. CZM, in fact, divides the section into 
two parts (his 4456.10 and $56.11) dealing with the fence and the sha 
respectively. Quite what these structures have to do with defence against 
cloud ladders is also not entirely clear. RDSY/T merges this and the next 
section below to form one fragment (his fragment 49) and suggests that this 
might more properly pertain to defence against the massed infantry assault 
("ant approach") — see his p. 332. In fact, both this and the following section 
do appear in closely similar form in the chapter on that method of attack — see 
63.11 and 63.12. 


12. There is general acceptance of the reading of 队 for % (BY, SYR). 

13. 置 is added following SYR. 

14. Reading f as Bf following BY — but see also LSL who has: "BE. 植 也 ”. 

15. Punctuation following WYJ. Other modern editors have the comma after 一 . 

16. Following modern editors, I have # here rather than 4l. 

17. There are several issues with this sentence: (i) The addition of 上 after Ji follows WYZ. 
(ii) 希 is read as fff in the sense of 78. (iii) H4 is taken as 置 杨 (CZM). 


56. Preparing against Ladders 789 


563 


564 


In defence with “moving” parapets, the parapets are 6 chi high and 
at one level. Swords are set up on their faces and fired by a 
mechanism. If the battering rams come, then release them. If they 
do not come, then leave them set up. Cavities are made, one every 
3 chi. Cylindrical caltrops are put in and must be used against 
troop lines '" Pull them back and forth with a cart. 


Arrange palisades outside the wall at a distance of 10 chi from it, 
the palisades being 10 chi thick. Collect timber for the palisades, 
both large and small pieces, and cut off the roots completely. Then 
cut the pieces into 10 chi lengths, mix them together and bury 
them deeply to make a strong construction that cannot be pulled 
up. Every 20 bu, there should be 1 sha, each sha having 1 ge, the 
ge being 10 chi thick." In a sha there are 2 gates, each gate being 
5 chi wide. In each palisade there is 1 gate which is shallowly 
buried and not heavily built so it is easy to pull up. On the wall and 
facing towards the palisade gate, set up things to throw. 


iii. For some description of these devices see RDSY/SC, p. 433 and elsewhere. 

iv. Fora description of the sha (which RDSY translates as “Death” and the ge, see RDSY/ 
SC, p. 481. For sha $t, CZM has: “FERIRA ZPT °” Following SYR, F is read 
as 隔 in the sense of [ffi or “partition wall" (MZQY). 


790 Mozi 


565 WRK > DUR sit > Tb > PTA IER o ARAL FEX 
BEP > PRAM o MMR TM IZ HEKK o PI — Jc» Eom 
fs ACT > BABES o8 AER Je (Co RAGE > WAH 
Js» Meses » Hj dE CE) P AUI PST > EEE > 
ENG Seo eT D o REZ PETIA o ARK” 出兵 施 伏 ， 
夜半 城 上 四 面 鼓 噪 ， 庆 人 必 或 ”， 有 此 必 破 军 欠 将 。 以 白衣 为 
IRo PASE o ECT > RISE pe BR o 
Comment: As discussed in the Comment to the previous section, RDSY/T 
combines this with the previous section taking them both to be about defence 
against the massed infantry assault (“ant approach"). CZM has this section 
complete as his $656.12. The description is clear enough and, although the 
method would, in fact, seem to have a more general application than defence 


against cloud ladders alone, the section does end with a specific reference to 
that method of attack. 
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57: W 


18. On the emendations to f and 燃 see WYJ, note 55, p. 852. 

19. Added following BY. 

20. Following WYZ, 因素 is read as H8% both here and in 63.12 where the same passage 
Occurs. 

21. BK is read as RX. 

22. Emended from 也 following BY. 
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56.5 


[In the case of] “hanging fires", every 4 chi there should be 1 stake 
with a hook on it and every 5 bu a furnace with a brazier of 
charcoal at the doors of the furnace.' The enemy soldiers are 
allowed to enter completely, upon which the gates are set ablaze 
with “hanging fires" to follow. Send out carriers and set them up, 
their width being equivalent to that of the enemy line. Between 
two carriers have one fire. When everything is set up, await the 
sound of the drum and set them alight, then release them all 
together. If the enemy troops extinguish the fire and attack again, 
the “hanging fires" are again released, bringing the enemy troops 
great distress and causing them to lead their forces away and flee. 
Then give the order for our crack troops to go out in all directions 
from the “sally ports"" and attack the fleeing enemy. Order those 
brave soldiers and generals all to go forth when they hear the 
sound of the drum on the wall, and, when they hear the sound of 
the drum on the wall again, to re-enter. As before, when sending 
forth soldiers, create a diversion. In the middle of the night, create 
a clamour of drums on the wall on all sides so there is inevitably 
doubt within enemy ranks. By this, you will certainly rout the 
army and kill the general. Put on white garments as clothes and 
use shouts to communicate with each other. In this way, then, the 
attack by cloud ladders can be defeated. 


57: Lost 


v. In this sentence there is general acceptance of '& for 县 whilst many take fk as Ù 一 
see, for example, MZQY. For a discussion of these “hanging fires” see RDSY/SC, 
p. 481. 

vi. This is the term used by RDSY/SC to refer to the exit gates in the palisades. 
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58.1 


58.2 


Mozi 


58: 人 备 水 


Comment: This brief chapter is as it appears in the DZ apart from the minor 
changes indicated in the notes. WYJ has it as a single paragraph and CZM as 
four sections. In the modern editions of LSL and Z&Q it appears as two 
paragraphs as below. RDSY/T suggests that the first sentence above may be 
displaced from chapter 52 and treats it as a separate fragment (his fragment 
32). He then groups the rest of the material together as a single fragment (his 
fragment 33). 


kp SEP AD > GE > fk ERE DOSS T o Mohr d F ， 
SH 其 内 ， 及 下 地 ， 地 深 穿 之 令 漏 泉 。 置 则 瓦 井中， 视 外 水 深 
SEL _E WAKEH o 


Comment: This and the following short section are all that remain of the 
chapter detailing the defence against water (flooding). Two methods are 
described, one in each section. The first method is the digging of channels 
and wells to drain the water away. There is some variation in how this chapter 
is arranged as noted above. CZM has what is 58.1 above divided into three 
parts (#58.1-3) and treats 58.2 below as a single fragment (his #58.4). 


ABUS Bio > B= AGS UA” > ee DAZE e 
AiR BMA ABR TAS > ROP OGEAT > 


1. is understood as Birt (Z&Q). 周 道 is taken to be the same as 州 道 referred to in Mozi 
52, and, as LSL notes, 指环 城 的 道路 。” 


Oy Un cs et 


According to SYR, 地 中 should be reversed in order. 
Read as 仿 . 
Following the readings of SSX ( 领 for 4) and SYR GE for H). 

水 耳 is read as 7K 42 — see previous note. 

See RDSY/SC, p. 457 on these craft which he calls *approachers" or *overlookers". 
There are issues with“ 计 四 有 方 ”. CZM (and others) take 计 四 as 什 四 (十 四 ) and 77 


as $h (“hoe”). RDSY/SC, who takes the weapon to be called a youfung, provides a 
detailed discussion of the matter on pp. 457—458. 

8. RDSY/SC terms this a “tank vessel". It is also the term for a form of hearse which is 
described in detail (with diagram) in the ZWDCD, vol. 8, p. 1768. See also Mozi 52 
above. 
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58.1 


582 


58: Preparing against Water (Flooding) 


Within the wall, but outside the trench, make an encircling road 
8 bu wide. In preparing against water (flooding), make a careful 
estimation of the height of the ground at all points. Where the 
ground within the wall is sloping down (low), [create] a tile-lined 
channel within it extending to low ground. Wells should be dug at 
the deepest places in the ground and a measuring tile placed within 
each well. When the depth of the water outside exceeds 1 zhang, 
water channels are dug within the wall. 


Boats are joined together [in pairs] to make 10 approachers (/in), 
each approacher having thirty men. Each man is in charge of a 
crossbow and four of every ten men have a youfang. It is necessary 
for those skilled in boats to make fenwen (“tank vessels"). Twenty 
such craft constitute a “squadron”. Thirty men, capable and 
strong, are chosen for each craft. Of these, twelve men wield a 
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APRE ^ TAU” EH o" FMA o PHC 
DA Fy > UK RT UR > UEA > DROME o Sob Fa BBE? EU c 
之 。 


Comment: This is the second of the two methods and involves two kinds of 
specially designed craft which are sent out to breach the enemy dikes, their 
advance being covered by arrows fired from the wall. | have followed RDSY/ 
T's names for these. There is some variation in the reading of the distribution 
of men on the craft. Modern editors (LSL, Z&Q) accept SYR's correction which 
gives twelve men with youfang and eighteen with miao although RDSY/T 
rejects this. The alternative is twenty and ten respectively. As for the weapons 
themselves, it is not altogether clear what these are. On the youfang, RDSY/SC 
writes: "The identity and shape of this instrument has perplexed a number of 
scholars ..." (p. 457) A picture is provided on p. 458. Miao is possibly a spear. 
CZM takes what above is the second sentence to be an ancient gloss, a 
suggestion that RDSY/T also rejects. 


59: Jj 

60: 天 

9. Ihave followed Z&Q in the reading of this phrase. 

10. Added to the DZ text by modern editors (including WYJ) in conformity with the similar 
prior statements. 

11. The numbers (12/18) follow SYR. Most commentators emend {ij to 7. I have left the 
matter open, retaining miao — see RDSY/SC, pp. 458-459. 

12. SYR's emendation for the rare character #€ with the F radical 一 ZWDCD #13082. 

13. Read as 2x. 
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youfang and wear armour and leather helmets whilst the other 
eighteen men have a miao. Before training these capable soldiers, 
their parents, wives and children are held as hostages at a different 
place and provided for. When it is seen that the waters (dikes) can 
be breached, use the approachers and tank vessels to breach the 
outside (enemy) dikes, assisting them with rapid fire from the 
"shooting machines" on the wall. 


59: Lost 


60: Lost 


58. Preparing against Water 795 


youfang and wear armour and leather helmets whilst the other 
eighteen men have a miao. Before training these capable soldiers, 
their parents, wives and children are held as hostages at a different 
place and provided for. When it is seen that the waters (dikes) can 
be breached, use the approachers and tank vessels to breach the 
outside (enemy) dikes, assisting them with rapid fire from the 
"shooting machines" on the wall. 


59: Lost 


60: Lost 
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61: Hie! 


Comment: It is generally accepted that this is the remnant of a more 
substantial chapter on this aspect of defence. The text that follows is identical 
with that in the DZ as well as WYJ, CHANT and the modern editions of MBJ, 
LSL and Z&Q, apart from the emendation of 状 to fk in the last group. RDSY/ 
T treats this as two fragments (34 and 35) making a break after “SEERP” 
and then repeating “ii E25 — 2l] > ZFT. CZM includes what is here part of 
62.12 as a second section in the present chapter 一 see CZM, MZJC, vol. 45, 
pp. 69-70. RDSY/T strongly opposes this. 


城 百 步 一 突 门 ， 突 门 各 为 寨 灶 ?， 实 ” 入 门 四 五 尺 ， 为 其 门 上 瓦 
屋 ， 毋 令 水 流 能 入 门 中 。 吏 主 塞 突 门 ， 用 车 两 输 ， 以 木 束 之 ， 涂 
其 上 ， 维 置 突 门 内 ， 使 度 门 广 狭 ， 令 之 入门 中 四 五 尺 。 置 寨 灶 > 
PR o TARI EE o EBA FRATE o REME o 


Comment: This one brief section is all that remains of the chapter on “surprise 
attack” if 2€ is accepted as meaning that. The technique briefly described is 
clear enough. The enemy forces are lured through gates in the wall 
(presumably the outer wall) and then their possible retreat is blocked by the 
structure described. Smoke is released from the furnaces which then 
incapacitates them. | have used the term “sally port" for 突 门 (Z&Q have RET) 
but RDSY/T's original term "irruption gate" might be preferable given that the 
idea was to let the enemy burst in so they could be trapped and smoked. 


1. For an excellent discussion of this type of attack see RDSY/SC, pp. 461—463 where the 
issue of terminology relating to % is addressed. 

2. On Æ% , BY refers to the GL) as follows: “Æ > BELLE” — see also Mozi 62 
below. 


3. Some commentators (e.g. Z&Q) suggest # should be taken as 4L. 


4. BY originally suggested the emendation of JA to {K which is found in MBJ, LSL and 


Z&Q — see WYJ, note 11, p. 858. The meaning is taken as 状 or 751 


Gu 


A (Z&Q). 
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61.1 


61: Preparing against Sudden Attack 


In the wall, every 100 bu, there should be one sally port (tumen). 
For each sally port there should be a kiln or furnace, and a dou 
(tube for blowing the fire of the furnace 一 twyére) which enters 
the gate for 4 or 5 chi. Above the gate, construct a tiled roof which 
does not allow water or heavy rain to enter the gate. An officer 
controls the blocking of the sally port using two cart wheels bound 
together with wood and smeared with mud on the upper surface. 
Suspend [this structure] within the sally port letting it be 
commensurate in width with the sally port. Let [the dou — tuyére] 
enter the gate for 4 or 5 chi. Set up the kiln or furnace and place 
bellows (tuo) beside the gate. Fill the furnace full with firewood 
and artemisia. When the enemy enters [the gate], drop the wheels 
and block it. Activate the bellows and create smoke. 
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62: fli 


Comment: This is the second of the two composite chapters in terms of 
material from the DZ. The version given is that found in the modern editions of 
LSL and Z&Q and is based on the text of SYR. In relation to the DZ, 62.1 is a 
composite having the first 32 characters from DZ 62 and the remainder of the 
section from DZ 52. 62.2 below is also from DZ 52 and the two sections 
(62.1—2) comprise WYJ's paragraph 1. The following four sections (62.3-6) 
come from DZ 62 and are grouped by WYJ as his paragraph 2. From 62.7 to 
the end of the first three sentences of 62.13 comes from DZ 52 and makes up 
WYJ's paragraph 3. The remainder of the chapter, from the last part of 62.13 
to 62.20, comes from DZ 62 and makes up WYJ's paragraph 4. The 
arrangements of CZM and RDSY/T are given in the Comment following each 
section. 


禽 子 再 拜 再 拜 ， 日 : DRE AC RAK > LMA > ERE 
Ko WS BR > WOE 或 中 人 为 之 奈何 ?J」? 子 黑子 日 : MAE 
ZFR? ARERR URERA o WAR o RER 
HERE > ELAKARE Ue hth > END RAHLE 
Zo FHRA > ARIE > IWE mH LER > 下地， 得 泉 
ZRMI MAA > AWTS > AU WE 革 ”, 置 
HP > RM RTE FEIN ITE > BETZ © | 


1. The method in question is considered in detail by RDSY/SC (pp. 463—480). As the 
quotation which he gives from the Tong Dian indicates, it was to tunnel under the wall, 
supporting the tunnel with posts until a sufficient length of the wall had been 
undermined. The posts were then set on fire so the tunnel, and with it the undermined 
section of wall, collapsed, allowing attackers to enter. 

2. With regard to the method tersely described as “iE j/k” the 《 通 典 . 兵 门 说 》has: 
“BES AGEL > (ILS BAR > WEE > EASRA > FMT BE o EDT HE o” 


According to Z&Q, 坟 should be understood as 倒塌 “或 中 人 ”is emended to“ 城 中 
AT. 


3. Most texts have this character in a rare variant form — see ZWDCD #5659. 

4. Both BY and SYR take 直 as 当 . 

5. In this clause, [5] is taken as *EE[&]", 顺 is read as 第 (SYR). The (GE X) has this 
definition: “AE # FY LAA REIRE o” — see Z&Q, note 11, pp. 852-853. 
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62.1 


62: Preparing against Tunnelling 


Qin Zi bowed repeatedly and said: “May I ask about the ancients 
who were skilled in attack and tunnelled through the ground to 
enter [the city], placing posts which they set fire to in order to 
damage our wall. When the wall was damaged, what did those 
within the city do?" 


Master Mo Zi replied: “Are you asking about the defence against 
the tunnelling of earth? In preparing against tunnelling, erect a 
high tower within the wall to maintain a vigilant surveillance of 
the enemy. If the enemy brings about changes — for example, 
builds up walls of a lot of earth out of the ordinary, or causes the 
water in the moat to become unusually muddy — this indicates the 
tunnelling of earth. Urgently dig a channel within the wall and 
excavate tunnels to counter this. Dig wells within the wall, one 
well every 5 bu, sufficiently close to the wall. [If the wall is on] 
high ground [the wells should be] 1 zhang 5 chi deep and if on low 
ground reach to 3 chi below the water level and stop. Direct 
potters to make geophones (ying) with a capacity of 40 dou or 
more, cover them tightly with thin rawhide, and place them in the 
wells. Get those with sharp hearing to lie prostrate and listen to get 
detailed information about where the [enemy] tunnels are situated, 
then dig [counter-] tunnels to meet them." 
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Comment: Recent editions of the Mozi treat this as one discrete section 
(Z&Q), or as two sections, making a division between Qin Zi's question and Mo 
Zi's reply (LSL, MBJ), or as part of a single paragraph which also includes 
what is 62.2 below (WYJ). RDSY/T, however, argues against this arrangement 
claiming that there are breaks in the text. He has two short fragments (36, 37) 
which comprise the first 32 (from DZ 62) and the next 24 characters (from DZ 
52) respectively, followed by a long fragment 38 which contains the rest of this 
section and all the following section (from DZ 52). The actual sense and 
meaning of the two sections is not significantly changed by the variations in 
arrangement. The essential components of a defence against tunnelling or 
mining, identified in this first section, are the above-ground surveillance using 
towers within the wall which give vantage points to look for the appearance of 
unusual mounds of earth or muddying of the waters of the moat, and below- 
ground detection using wells and geophones to pick up the sounds of enemy 
tunnelling. Counter-tunnels can then be dug. 


62.2 SABA: & RUOTE CO AE 5 PAZ > nifi X 
中 


> 仿 一 覆 一 。[ 柱 之 外 善 周 涂 ， 其 传 柱 者 勿 烧 ; 柱 者 勿 烧 柱 善 
LER ANE o)? 两旁 丝 如 此 ， 与 穴 俱 前 。 下 迫 地 ， 置 康 若 
AC 其中， Wi e RRR. Ao AARRE o RAO H 
灶 ， 令 如 寨 ， 令 容 七 八 员 艾 ”， FOR BML”? > AUE 7 
38 ^ DRY (o RRS o De RERO VIA BEREDT 9 
ERREUR Fo ORO HE > ST CREAT ^ SREROUS RUF > B 
A EUG STURA RARE ^ UREZ > UFAA 4 


S 


13. 
14. 


There is acceptance that 月 明 should be emended, WYZ proposing ÞU% and CZM 瓦 
f. I have followed the latter. For the constructional issues involved see RDSY/T’s note 
18, pp. 258-261. 

Suggested by WYZ. 

There is considerable doubt about this sentence. The version given is that of Z&Q based 
on CZM — see the former's notes 5 and 6, p. 854. For a detailed discussion of the textual 
and constructional issues involved see RDSY/T’s note 25, pp. 261-262. 

These three characters are taken as “ 糠 与 次 ”一 see Z&Q. 


. There is general agreement that 五 should be read as # in the sense of 完 — see, for 


example, LSL, Z&Q. 


. Following SYR, E X. is read as X JL. 
. According to CZM, this and the previous clause beginning 左右 are likely to be later 


added notes. 
On MHZ, Z&Q have: “Bi : HBAAZH o” 
In this clause, is taken as = (SSX) and SYR has: “Ih a Wy E ZEZE 2 ©” 
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Direct potters to make tiled pipes 2 chi 5 cun in length with a 
diameter of 6 wei. Divide them in the centre so that one half is 
facing upwards and one half facing downwards. The outside of the 
posts should be skilfully covered all around with mud. If what 
supports the posts doesn’t burn, the posts themselves won’t burn. 
Skilfully cover with mud the joins in the drains so nothing can leak 
out. The two sides are both to be like this as the tunnel advances. 
Where the lower end reaches the ground, place charcoal and chaff 
in it but not so as to fill it completely. Charcoal and chaff are 
placed throughout the length of the pipes and are distributed 
equally to the left and right. At the internal openings of the tunnels 
there should be furnaces which should be like kilns. Let them 
contain seven or eight balls of artemisia. The left and right pipes 
should both be like this. The kilns use four bellows. When the 
tunnels meet, use well-sweeps (jiegao) to clear away the 
intervening earth and urgently stir up the bellows to provide 
smoke against the enemy. Be certain to issue clear orders to those 
attending the bellows not to leave the furnace openings. Make 
linked wooden planks of a height and width commensurate with 
that of the tunnel. Order the tunnellers with the planks to go 
forward together. Holes are cut in the planks to allow them to hold 
spears. There are variations in the density and number to allow 
them to be used to save the pipes. When the tunnels meet, the 
planks are used to resist the enemy and the spears are used to 


i As in the previous Chapter, it may be that the remainder of the Chapter is a continuation 
of Mo Zi’s words. However, quotation marks have been omitted as discussed on the 
introduction (p. 733). 
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ES ER LUE SEITE EE E QUE AES BAR WH ， 
me > pace ° dte cre n AA BI ZR 
行 。 若 集 客 穴 ， 塞 之 以 柴 涂 ， 令 无 可 烧 版 也 。 然 则 穴 士 之 攻 败 
p o 


Comment: This section is a component of RDSY/T's fragment 38 and of WYJ's 
long opening paragraph. It is treated as a discrete section by CZM (#62.3) 
and in the modern editions of LSL, MBJ and Z&Q. As the notes indicate, there 
are significant textual and interpretative difficulties, especially concerning H 
HH in the opening sentence and the whole of what is given above as the 
second sentence. The accounts of different commentators differ quite 
considerably. Those of CZM and RDSY/T should be consulted for further 
details. In essence, the construction seems to be one of pipes built on either 
side of the defensive tunnels which are used to transmit noxious fumes, 
created by burning artemisia, into the enemy tunnels when a breakthrough is 
made. Wooden barriers with holes to accommodate spears are made to 
protect the tunnellers at the points of connection of defensive and offensive 
tunnels. 


FEE EIN >» IE ATL o WÉBEX o KREA EE ^ OX o IP 穴 未 得 ， 
HIRE o 7 


Comment: Brief though this section is, there are significant problems with it 
and any translation must remain tentative. RDSY/T has argued that the first five 
characters are misplaced. If they are omitted this leaves an incomplete 
opening sentence. Z&Q's proposed rearrangement makes some sense of the 
second sentence and has been adopted. On the third sentence there are at 
least three distinct views. (i) BY's which is what is adopted above. That is, if the 
tunnels (or preparations more generally) are not ready, then don't pursue the 
enemy. (ii) SYR's which is that if the location of the enemy tunnels has not been 
determined, then the defenders should not leave the city in pursuit. (iii) CZM's 
which is that while the position of the enemy tunnels is not yet known, the 
defence tunnels should not be advanced. This section corresponds to RDSY/ 
T's fragment 39 and CZM's #62.4. 


15. This is the generally accepted emendation of the rare character 2j which appears here. 

16. On the preceding 10 characters, Z&Q suggest the following rearrangement and 
emendation: "Effxe > BEAT. > REX ©” which I have followed. 

17. On this sentence, BY has: “HOARE. > HABE C 
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protect the pipes. Don't let the pipes become blocked. If the pipes 
are blocked, take up the planks and withdraw. If one blocked pipe 
is encountered, ream it out so smoke can pass. When smoke can 
pass, urgently work the bellows to produce smoke. If, from within 
the tunnel, the sounds of tunnelling are heard to the left or right, 
the tunnel is immediately blocked at the front and not allowed to 
proceed further. If there is a joining with the enemy's tunnel, the 
opening is blocked with brushwood and mud. Do not allow them 
to be able to burn the plants. In this way, then, the attack by 
tunnelling fails. 


When the enemy reaches our city, it is a matter of great urgency. 
In carefully preparing [against] the enemy, if tunnels are thought 
to exist, respond to the enemy [tunnels] by urgently tunnelling. 
While [our] tunnels are not yet in place, we must be careful not to 
pursue [the enemy]. 
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SRW RBS > PE BN REFR > BEER > XE - 
BRS R > TAB REC? o 左右 横行 ， 高 广 各 十 尺 杀 。 


Comment: From this section to the end of the chapter, RDSY/T makes a major 
rearrangement of the material. CZM also makes some changes but these are 
much less radical. | shall summarise RDSY/T's changes briefly here before 
considering this section specifically. From section 62.4 on, RDSY/T has four 
fragments as follows: 


(i) Fragment 40 is the opening sentence of 52.4. 

(ii) Fragment 41 is the final sentence of 52.4. 

(iii) Fragment 42 comprises 62.7-62.12 plus the first part of 62.13. 
( 


iv) Fragment 43 comprises 62.4-62.6, the second part of 62.13, and 62.14- 
62.20. 


In the present section, there is a particular problem with # in both instances 
of its use. In the first sentence, a number of commentators, following SYR who 
suggests inserting 44 immediately before it, take it as a technical term. It must 
then be different from the 4% elsewhere described. | have taken it in the sense 
of “ALEC (LSL) or “BER (Z&Q) rather than as a specific piece of defensive 
military equipment. As the final character, CZM (and MBJ) place it at the start 
of the next section (CZM's 462.5). | have taken it to be misplaced here and 
omitted it from the translation. There is also a question about #E7<. RDSY/T, 
alone it would appear, takes #£ as # "to block" and argues that the blocking 
is done to prevent enemy passage. On the face of it, it would seem an unlikely 
thing to do. | have followed LSL, for example, in taking "EA" as a term for the 
transverse tunnels. 


7 


[87 mim s RFR ENSURE Eo (MRAN o TOP E SE 
桐 若 松 为 穴 户 )”, PCR BEE > PML o FAIR SG 


18. 
19. 


20. 
21. 


22. 


There is general acceptance of the reading of 内 as JA. 

I have followed LSL for example in taking “##£7C” as a term for the transverse tunnels. 
RDSY/T takes # as ZÆ “to block”, although it is hard to see why the defenders would 
block their own tunnels. 


There is general acceptance of the reading of fl as 埋 . 


H 


册 in the sense of 7E Zi is CZM’s emendation of the unknown character which appears 


here. 


In the translation I have followed SSX’s proposed rearrangement of the characters in 
parentheses. His version reads: “HHRH > JE TUB — > BFA HSS AVC F e” The 
translation also includes SSX’s proposed emendation of the unknown character 
following 用 to 桐 , the reading of # as 或 ,of 密 as 7X, and of F as 门 . 
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62.5 


In general, to kill those who attack by tunnelling, excavate a 
[defensive] tunnel every 20 bu, each tunnel being 10 chi high and 
10 chi wide. As the tunnel advances forward, there should be a fall 
of 3 chi for every 1 bu. Every 10 bu of advancement, excavate 
transverse tunnels to the left and right, the height and width of 
each one being 10 chi. 


Bury two geophones (ying) so that the depth of the mouth of the 
geophones is level with the ground within the wall. Use joined 
planks to cover the geophones. Then, lying prostrate, listen. Every 
5 bu have one well. For each tunnel, use tong or pine to make 
doors. Within the doors, place two caltrops making the length of 
each caltrops equal to that of the doors. The doors should have 
[iron] hoops. All around the doors of the tunnel there should be a 
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> CR EUER E o WARENA > DAME ETA” «Fi 
3E > SEDE RE > BUG TRIGO > 以 桥 鼓 之 百 十 ”, EDR HIT: 
ARREZ” ^ TTB Z ^ Ub RUD > EL? COS 
ET REEK MUA? ES o 


Comment: This is a problematic section. In trying to make sense of the first 
two sentences, | have followed SSX's proposed rearrangement given in the 
note. CZM, who divides this section into three parts, has the first part (462.6), 
comprising the first sentence above, as being about the # “sha” and ending 
at 3i. His #62.7 becomes “Jt > Tib — »" He then makes 密 (which is usually 
read as X) the first character of his 462.8 which includes the remainder of the 
section above. There is also uncertainty about the weights given as JT 
(assuming the emendations of + and ft are accepted). | have followed SYR 
in taking them to refer to the well-sweeps but RDSY/T takes them to refer to the 
fuel — see his notes 161, 162, p. 294. 


TRE BIRLA GE > HEP BTR > FL > 以 须 粮 火 之 然 也 ， 即 
X AGETUR CHBURC > TAZ RB II > 得 往来 行 其 中 。 
Kez PH > PRA AH e 


Comment: CZM has the first sentence of this section as the final sentence of 
his #62.8, transferring 杀 to the start of the next sentence and has this 


sentence as his 462.9. The translation above takes % as 2B 7* and follows 
Z&Q's interpretation of the problematic ^H.SEJE". 


23. 
24. 
255 


26. 


27. 
28. 
29. 
30. 
3l. 
32. 


33. 


This is SYR's proposal for the unknown character which appears here. 
In the translation of this sentence, I have followed CZM and Z&Q. 


1i is usually given in the uncommon variant form with the addition of FL (see ZVDCD 


#26750). RDSY/SC raises the possibility that two types of bellows are being referred to, 
ie. 3£ and ffi — see his p. 465 and particularly note a. 


In this clause, BY takes f$ as Tf. On 百 十 ,SYR has: AF o zz 


ili 
En 
FF 


疑 脱 GE SEO TF Aa SC 

SYR proposes that this clause should read: “H: F3EUU-JT 9 
In this clause, % is read as # and 杜 as 填充 (Z&Q). 

It is generally accepted that 五 百 should be emended to #. 


{A is read as fay in the sense of #} (SYR). 


On * 


HERJE”, Z&Q have: ^— rei 8— HER ^ EARI o JE : Mk o” 


Following BY and SYR, fit ft is substituted for the two unknown characters which 


appear here. 


For 关 篇 , Z&Q have: “Ell “rs” o PISMIMA ©” There is general acceptance of 


SYR’ 


s reading of 组 由 or 45€ for 独 顺 . 
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pile of stones 7 chi high. Add a parapet above it. Do not make 
steps but use a suspended ladder to go up or down, out or in. 
Prepare a furnace and bellows, the bellows being made of ox-hide. 
For the furnace have two bellows. Use well-sweeps weighing 100 
jin with the very smallest not less than 40 jin. Use burning 
charcoal to put into it, fill the furnace and cover it so as not to 
allow smoke to escape. If the enemy is rapidly approaching our 
tunnel, if their tunnel is higher or lower than ours so it does not 
enter our tunnel, then excavate at an incline and seek to connect 
with it. 


When within the tunnel there is a meeting with the enemy, in all 
cases oppose [them] but do not pursue [them]. There should be 
alternation between fighting and feigning defeat to draw the 
enemy into one's own tunnel. Then await the burning in the 
furnaces whilst hiding in concealed side tunnels like rats in their 
holes. Make a window with a locking cover through which one 
can observe the comings and goings within. Within the rampart of 
each tunnel have one dog. When the dog barks, it is an indication 
that there are people. 
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62 WMR ER > TUBS EH > FEM SE REC Ty o 


Comment: This brief statement seems straightforward. CZM transposes it to 
follow what below is 62.8, combining it with 62.9 below to give his #62.11. For 
RDSY/T it is the start of the long fragment 42. 


62.8 HE S SE o HUD | emi ABBE ^ TRA o WENE 


PET HE 0 °° BBE LAT Z8 — DOSE ^ PTH FEE ARTA > 
LP ARZE RAZ > TA > AER > 必 以 坚 材 为 
XU WHR MZ ^ UE 7138 — ADHEUR EZ. HUA BR 
石 。 

Comment: This section, which corresponds to CZM's 1662.10, outlines the 


method for detecting enemy tunnels so counter-tunnels can be dug, and also 
what to do when the tunnels meet. Here well-sweeps particularly are used. 


629 ” 趣 伏 此 井中 “， 置 艾 其 上 EDY o REH“ no gps ES 3% 


Comment: As this continues the instructions for the use of the furnaces, CZM 
combines it with section 62.7 above. 


34. 


35. 
36. 


37. 
38. 


39. 
40. 
41. 
42. 


43. 
44. 


This is the generally accepted emendation of 此 following BY and SYR — see WYJ, 
note 80, p. 870. 

Following WYZ, 版 is understood after 3i, “Hifi” indicating "i28 ANAL”. 

On this sentence, CZM has the following note: “KESME > FAURE ARE > BEIT 
Ae o FUSE ERR BU BITE o” 

There is general agreement that JK _ here should read 城内 . 

ii] is SYR's suggestion for the unknown character found here. Z&Q have: “ih > 7j 
一 类 的 瓦 器 。” 

之 is generally accepted as being superfluous here. 

Taken as 桔 株 or *well-sweep". 

Here X is taken as Jk. Z&Q have: "GTE TE Tee o” 

All are agreed that significant changes are necessary to make this opening clause 
intelligible. The version I have followed, that of Z&Q which is based on proposals by 
BY, SYR and CZM, emends 趣 to f£, 伏 to HK as 48, 此 to 48, and JF to referring 
to 灶 — see Z&Q, note 10, p. 860 and WYJ, notes 90, 91, p. 871. 

Following SYR, 七 分 is read as 七 八 员 with the last understood as XL. 

is again taken as 其 (CZM). 
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62.7 


62.8 


62.9 


Cut artemisia and firewood, [preparing bundles] 1 chi in length. 
Place them in the kilns or furnaces. First, make a pile of stones to 
screen off the kiln [and then], where it faces the tunnel, have 
joined planks. 


Dig wells close enough to the wall [having] one every 3 zhang. 
Survey the terrain outside [the wall] to establish where to place the 
wells, taking care not to make a mistake. If the wall is low and the 
tunnel high, it is difficult to detect the [enemy] tunnels. Within the 
wall, dig three or four wells and, within each, place newly made 
jars (chui) so it is possible to lie prostrate and listen to them, thus 
gaining a detailed knowledge of where the [enemy] tunnels are 
situated. Make [counter-] tunnels to meet them. If the tunnels do, 
in fact, meet, prepare well-sweeps which must have strong timber 
for the handles. Use sharp axes to make them. Give the order for 
three strong men to use the well-sweeps to rush against them (the 
enemy) and pour in more than 10 dan of foul material. 


Hasten to fill the middle of the furnace with brushwood and place 
seven or eight balls of artemisia on top. Use a basin to cover the 
mouth of the furnace so as not to let the smoke leak out above. 
Bring the bellows next to the mouth and rapidly activate them. 
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62.0 pui RE Ue SE DR Zo BRS MRE HEN 


62.11 f 


O o BRE EE GE > ER > dg o 


Comment: The wen is taken to be a form of protective shield (see p. 745). 
RDSY/SC however writes: "Unfortunately, it is not possible to specify the 
nature of the wen, but it may have been some kind of giant pulley or winch." 
(see p. 471). This section corresponds to CZM's 1662.12. 


高 七 尺 ， 五 十 广 ， 柱 间 也 尺 ， 二 尺 一 柱 ， 柱 不 傅 身 ， 二 柱 共 
十 一 。“ 两 柱 同 质 ”, 横 员 士 ， 柱 大 二 围 半 ， 必 固 其 员 士 ? ， 
H 


Comment: There is considerable textual uncertainty in this passage. CZM 
provides a diagram of his interpretation of the structure being described here 
(p. 67). He also adds the contentious sentence from 62.2. 


6212 XZR EAE HEE EA” Ao DEK » 3EX 
四 


门 以 车 两 走 ”, 为 四 ， 涂 其 上 ， 以 穴 高 下 广 狭 为 度 ， 今 入 穴 中 


45. 


46. 
4T. 


48. 
49. 
50. 
51. 
52. 
53. 


54. 


lii is usually written here with the 帅 radical but is presumably the same as 四 found in 
Mozi 52 — see WYJ, note 93, p. 872 for a discussion. LSL has: “用 作 镇 压 杜 塞 之 物 。” 
On these five characters, SYR has: ^ri Uti Wis ^ mmi ^ — As 8 o” 

There are several issues in this sentence as follows: (i) fit is BY's suggestion for the 
unknown character which is found here. (ii) 五 十 广 seems too small hence the 
rearrangement 一 see CZM and Z&Q. (iii) 也 尺 is taken as ER. (iv) féf is taken in the 
sense of 附 whilst 4 is taken to include the £1 radical (ZWDCD 425048). (v) 员 十 

is taken as A (SYR. Z&Q). 

"Ei should be taken as ff. 

B+ is taken as f4 £ — see note 47 above. 

There is uncertainty about this final clause, particularly concerning whether # should 
be retained or not — see Z&Q, note 8, p. 862. 

WYZ rearranges this clause to read: "e Zi ETE °° 

RDSY (i.e. RDSY/SC) takes both HE and #7 A to be titles (see p. 465). Hucker does 
list the latter (#5136) but with a quite different meaning. I think the matter is somewhat 
uncertain — see, particularly, WYJ, note 109, pp. 873-874. 

On “车 两 走 ”, LSL has: “BUA o BED Palm > CRE AS 两 走 ©” See also Mozi 
63. 

There is some uncertainty as to how the unusual character found here (ZWDCD #32166) 
should be read — see Comment. as above is the most common substitution. 
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62.10 


62.11 


62.12 


Make a protective shield (wen) from cart wheels. Make one 
bundle of firewood using a hempen rope steeped in mud to bind it 
around the middle. Have an iron chain 30 zhang long with one end 
having a ring and the other end a hook. 


[Make] “rat holes" (shuxue) 7 chi 5 cun high with a width between 
the pillars on either side equal to 7 chi. [On the side walls] have 
one pillar every 2 chi with a foundation stone placed beneath each 
pillar. Every two pillars should have a transverse piece of timber 
beneath them which connects them. The space under the timber 
should be filled with earth to support it. The circumference of each 
pillar should be 2'/; wei. The supporting earth must be packed 
firmly whilst the pillars themselves do not interconnect. 


For every tunnel have two kilns (yao) and have tiles covering the 
doors of the tunnels. Have zhili and sheren, one of each. Water 
must be placed [there]. Block up the doors of the tunnels with a 
pair of carriage wheels making a protective shield which is coated 
with mud on its upper surface. The size of these is determined by 


812 


Mozi 


Ro AEE Zo BNE RR” > qEmEDIAGSU o ATAK 
EE ALRR o RRAZ > VASES Z > TYME o KAW 
Bo 长 四 尺 半 ， KUBI > ZOHO AKARE > que 
| EAD > BOPEHER o KARA? > KZE o 


NV Sm RH 


Comment: This is another problematic section. CZM has the first sentence 
alone as his #62.14. Zhili and shiren are taken to be personnel acting as 
assistants (see RDSY/T, notes 106, 107, p. 282). The next three sentences are 
not included in this chapter by CZM. Also, there is some uncertainty about 
what a wen is here — that is, whether it is the same as the device previously 
described (SYR) or the /u-wen used for blocking tunnels (RDSY/T). CZM has 
the final two sentences as his 3162.15. 


6243 E EA RHSOH A> JR Eo mieu. 已 而 移 


We > Bho WAAR Aa A MAJER TT n° i 
作 穴 者 五 十 人 ， 男 女 相 半 。 五 十 人 “。 攻 内 为 传 士 之 [ ]”， 受 六 


55. 
56. 


57. 


58. 


59. 
60. 
61. 
62. 


63. 
64. 
65. 
66. 
67. 


68. 
69. 


There is general acceptance of the reading of |*| for F4. 

This clause is obscure in meaning. I have followed the interpretation given by LSL and 
MBJ. 

There is doubt about 伏 尺 . BY notes that some texts do not have these two characters. 
ZCY suggests that JX should be read as 7X. 

“ 铁 服 说 ”is unclear. LSL takes it to be a weapon of some unspecified nature. CZM 
suggests 服 说 should be read as $R$X. Following the latter, I have translated it as 
"battleaxe". 
According to Z&Q, the two 7 are PFA and HA. 

In this rather obscure clause, 内 is read as 7X and # as 7X O (Z&Q). 
In this clause, 上 is taken as 下 and 当心 as 地 心 (Z&Q). 
On“ 环 利率 ”, CZM has:“ 环 利率 即 环 利通 索 ， 简 言 之 为 环 索 ， 类 似 近 世 铁 索 强 
车 。” 

Following Z&Q, I have taken “Z” as X EF". 

It is accepted that 上 should read F (SYR). 

WNS has:“ 身 者 ， 穿 之 壤 字 也 。” 

There is general acceptance of ffi for i here and in the following use. 

This is a particularly difficult sentence and the translation is quite tentative. Suggested 
changes include 两 端 for WAK, 埋 for E, E for 4, t in the sense of 附 for € 一 see, 
for example, Z&Q, notes 5-7, p. 864. 

These three characters are regarded as superfluous. 

There are several proposed emendations to make this sentence intelligible. They are as 
follows: (i) 内 to X (SSX, SYR). (ii) *J 7X" should be read as “#877” (Z&Q). (iii) f 
should be taken as #% (CZM). (iv) £ should be emended to +. (e.g. Z&Q). (v) For the 
lacuna 具 should be supplied (CZM). 


62. Preparing against Tunnelling 813 


62.13 


the height and width of the tunnel. Order that they be placed 4 or 
5 chi into the tunnel and secured with rope. When the enemy is 
engaged in the tunnel, turn [the pulleys] to lower the protective 
shield to obstruct [the enemy] and light the kilns. Put three “balls” 
of artemisia into the kilns. Then let the enemy rush forward and 
enter the tunnel. From a concealed position to one side, work the 
bellows and do not leave the post. The lances used in the tunnels 
are made of iron and are 4'/, chi long. There are [also] large 
[weapons] like iron battleaxes, as well as two kinds of lance with 
sharpened blades. After the tunnel has progressed 1 chi from its 
opening, the digging should incline downwards so the tunnel 
descends down towards the centre of the earth. Use lances that are 
7 chi long. Within the tunnel have encircling ropes for going up 
and down, two per tunnel. 


Dig wells below the wall. Wait until the well is about to break 
through. Then, standing on a wooden plank, dig out one side. 
When that is complete, dig out the other side. Have two well- 
sweeps. At the sides, bury their posts and near the two ends have 
hooks. In all, have fifty people digging the tunnel with equal 
numbers of men and women. Within the tunnel have implements 
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62.14 


62.15 


Mozi 


2". RADAR” METS” St BHI CASE > 87 
HH bE > vie Ho 


Comment: LSL, MBJ and Z&Q all treat this as a single section and, indeed, 
it does seem to deal with a single topic. However, both CZM and RDSY/T 
make divisions, the former into four sections (#62.16-#62.19) and the latter 
into two, these being the final part of fragment 42 and part of the body of 
fragment 43 following what above is 62.6. CZM summarises his four sections 
as follows: 3462.16: The method of digging wells. #62.17: The method of using 
well-sweeps. 62.18: The numbers of people used. 462.19: The method of 
transporting earth when digging tunnels and what to do when the tunnel is 
complete. 


BEC > GRUNER H ZAT” > BELT? > MESI. o META 
BSE o CHIRA RAR o MAE. RBI IARE © 


Comment: There is some question about "EA. | have followed CZM and 
others in taking it to mean making things difficult for enemy tunnellers. RDSY/ 
T, however, takes it as being “where it is difficult to tunnel”. The interpretation 
of this phrase obviously influences the translation of the remainder of the 
section — see CZM #62.20. 


RERE” RURE MAE ARAO UWEKE o RET > 


70. Following SYR, £ is read as &. 

71. In this clause, £ is read as 大 麻 and 4F is taken as £F (SSX). 

72. 与 here is read as 举 . 

73. On È, CZM has: “Bt SE A PERS o” 

74. On HEX", CZM has: “HEI BIBL XC o” 

75. SYR suggests that this clause should read: Uk 7 JE; AN LAL Zh o” 
76. Taken as “HHN” (SYR). 

77. Taken as “Sk EEA” (CZM). 

78. There is general acceptance of JP for $E here. 

79. Following SSX, fit is read as 通 here and in the following use. 


62. Preparing against Tunnelling 815 


62.14 


62.15 


for moving the earth, including six baskets bound around the 
bottom with hempen rope that can lift out the earth for distribution 
[around the opening of the tunnel]. When the tunnel is completed, 
seven men are left to defend it. Within the rampart create one large 
room within which the tunnelling equipment can be stored. 


To make it difficult [for the enemy] to tunnel, collect up the wood 
and bricks scattered on the sides of the moat. [Inside the wall] dig 
a trench as deep as the water level. To make it difficult for tunnels 
near at hand make iron axes. An axe and its handle should be 4 chi 
long. Make enough for requirements. When enemies have tunnels, 
also have tunnels to oppose them. 


Make iron hooks — enough to meet requirements — and when the 
tunnels communicate, use them to hook the enemy tunnellers. 
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Mozi 


HR BS OR MA RAAF ^ DLE SURE RE 
Ro AST «CR? > WAER” > DAZE? EC o 
Comment: CZM treats this as three sections (462.21—23) dealing respectively 


with iron hooks, the list of weapons, and the third and somewhat problematic 
implement. 


6246 RESE RIHI MH? CDU —o DEAE 


62.7 AK> RAR ROR) > FARE REPE > TUO 


HE o 


Comment: This is a further brief reference to the listening devices used for 
detecting the sounds of enemy tunneling. It is CZM's #62.24. 


En 


> 种 
KR > TBE BR > KARE Z © 


Comment: In this brief section, basically incomprehensible in its original form, 
| have incorporated the emendations and rearrangements in the text given. 
These are due mainly to SYR — see, for example, Z&Q, notes 10-16, p. 866. 
In summary, the changes are as follows: (i) The addition of /UR after Ji. This 
is LSL's suggestion. (ii) The emendation of '& to 44 (SYR). (iii) The emendation 
of the fifth clause from 具 全 牛 交 plus the uncommon character ZWDCD 
#15556. (iv) The emendation of the sixth clause from % plus the rare 
character ZWDCD #5092. (v) In the penultimate clause the emendation of zz 
to ài and fè to 4€ (SYR). (vi) In the final clause the rearrangement of 更 之 以 to 
UEZ. In this form it is a further note on the construction of tunnels. 


80. 


81. 


82. 


83. 


84. 


85. 


86. 


87. 
88. 


There is variation in how this character is understood. Z&Q suggest emendation to 45 
and I have accepted this. LSL takes “HÈR” as “Afi” based on the (TE - BRAS) — 
see his note 3, p. 508. 

As they stand, these five characters are difficult to comprehend — as SYR initially 
observed. The proposed emendations are: 4& to SH, fI to Bt and HE to JE. — see Z&Q, 
note 4, p. 865 which incorporates part of SYR's note. 

BY has this note on 28: "Gui o zx: Eo JTF 。 案 经 典 文 ， 几 以 穿 为 孔 者 ， 
此 字 假 音 。” 

There is general acceptance of 柄 for the unknown character which is found here and 
immediately following. 

This is a somewhat perplexing clause, although most agree that Jig should be read as $Ë. 
The translation follows MBJ but see LSL's note 7, p. 508. 

On Æ, CZM has:“ 左 与 挫 音 近 。” 

There is general acceptance of the reading of ffi for J&. 持 is taken as 持 有 (LSL). 
On the emendation of 客 to # (BY) and JT to *+ (WNS) see WYJ, note 150, p. 878. 
According to SYR, — should be added here. Not all editors follow this (e.g. LSL). 


62. Preparing against Tunnelling 817 


62.16 


62.17 


Make short lances, short halberds, short crossbows and short 
arrows — enough to meet requirements — and when the tunnels 
communicate, use them for the fighting. For hacking the enemy, 
use a weapon with a bronze blade 5 chi in length. Make a hole in 
the head to fit a wooden handle and above the place where the 
hand grips the handle have a carved indentation (?). Use this to 
oppose the enemy tunnellers. 


Prepare and have geophones with a capacity of 30 dou or above. 
Bury them in the tunnels, one (three) every zhang, to listen for the 
sounds of [enemy] tunnelling. 


Make tunnels with a height of 8 chi and a width of 8 chi. Set up 
good supporting pillars. Prepare furnaces and ox-hide bellows as 
well as pipes [for the transmission of smoke]. Each tunnel should 
have two pipes. Add a supply of rapidly combustible material such 
as artemisia and, when the tunnels connect, use this to provide 
smoke [against the enemy]. 


818 


Mozi 


62.18 ZU" ZAI NO E Ro d Wm. Ze. 本 穴 四 十 ， 


B U o AT ES RE IE GER o AR” o 卫 穴 四 。 


Comment: CZM treats this straightforward list of implements as four sections 
(#62.26-#62.29) — the axes, the baskets, miscellaneous implements, and the 
iron rails. 


6219 Zip > EPR AUR HEU R BAR” 财 


自足 ， 以 烟 穴 中 。 


Comment: Again CZM has a section for each of the items, describing 
medium-sized /u shields (4662.30), large /lu shields (462.31), and hemp stalks 
for use as illumination (3662.32). 


89. 
90. 


91. 
92. 
93. 


94. 
95: 


96. 
97. 
98. 
99. 


The addition of 以 was proposed by SYR. 

This is the generally accepted emendation for the uncommon character (ZWDCD 
#14785) which appears here. 

Read as 每 (CZM). 

WKY suggests this should read “ERZA”. 

There is general acceptance of the emendation of && to $. For 8, Z&Q have: SEW 
NRE en 

LSL reads 属 as Wi. Z&Q equate it with a kind of $. 

This is SYR's proposal for the unknown character which appears here. LSL has: “是 一 
TERMINEI T.H. ©” Z&Q take it to be a K4 which is what I have followed. 
Based on SYR’s original note, Z&Q take BE as TIRE. 

Modern editors accept SYR's emendation of X: to Ñ here. 

There is general agreement following SYR that /\ should read X. 

In this clause, # is taken as 益 as in earlier instances (SYR). There is some doubt about 
the third character. I have followed LSL in taking it as fij in the sense of iz. 
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62.18 


62.19 


Have axes made with metal blades and handles 3 chi in length. 
Provide four for each tunnel. Make baskets, forty per tunnel, and 
hoes, four per tunnel. Make axes of different kinds, saws, chisels 
and large hoes, sufficient for requirements. Make iron rails, four 
per tunnel. 


Make medium-sized shields 10'/, chi high and 4 chi wide. Make 
large shields for placing across the tunnels. Have a large quantity 
of hemp stalks to provide illumination for the tunnels. 
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6220 RREO ZEE DRA > EHE C Dogs 盛 醋 置 


Mozi 


Xo XU 盆 姓 少 四 斗 。 即 票 ， 以 自 ” BRE EDIT Be 


Comment: This is CZM's final section (#62.33) and completes RDSY/T's 
fragment 43. On the use of vinegar to protect the eyes, RDSY/SC remarks: 
"Just how effective this procedure was against the thick clouds of highly 
irritating artemisia smoke in the deep and narrow tunnel is unclear, for no 
descriptions of its use in actual battle have come down to us." (p. 469) 


100. 


101. 


102. 
103. 
104. 
105. 


This is SYR's suggestion for the unknown character which appears here and twice more 
in this short section. Other suggestions include 酸 , 醒 and W. It is clearly some kind of 
acidic liquid. LSL has:“ 当 是 一 种 酸性 药物 。 ”RDSY/SC renders it “vinegar” which 
I have followed. 

This is SSX's generally accepted suggestion for the unknown character which appears 
here. 

Following SSX, 益 is read as 盆 here and in the following clause. 

There is general agreement that X should be read as K. 

There is general agreement that H should be taken as H here. 

There are differing suggestions for the emendation of illl 一 for example, to W (YY) or 
to ili (SYR). WYJ, noting the <#i3C) equates i/i with iff, has:“ 酒 目 即 以 救 目 也 。” 


62. Preparing against Tunnelling 821 


6220 


Have a large quantity of vinegar so that, when the enemy creates 
smoke, the vinegar can be used to relieve the eyes. Once the eyes 
are relieved, attention can be directed [again] to digging out the 
tunnel. Use basins to hold the vinegar and place these within the 
tunnels. [They should be] large basins not less than 4 dou [in 
capacity]. When there is smoke, bring the eyes near to the upper 
surface of the vinegar or use it to wash the eyes. 
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63.1 


63.2 


Mozi 


63: fii IRAE 


Comment: This chapter is as found in the DZ apart from the emendations, of 
which there are many. Not all have been included in the notes — for further 
details see BY, WYJ and RDSY/T. WYJ has the same text as six paragraphs: 
para. 1 corresponds to 63.1, para. 2 to 63.2, para. 3 to part of 63.3, para. 4 to 
the remainder of 63.3, para. 5 to 63.5-9, and para. 6 to 63.10-12. CZM also 
has this material as a discrete chapter divided into 23 sections. In RDSY/T the 
material appears as a continuous series of fragments (44-49) apart from an 
additional sentence at the end of fragment 49 — see his discussion on pp. 
308, 314, 324 and 332. 


例子 再 拜 再 拜 日 : [HOCH ACRES ^ ADE > RESET ^ DAS 
We! 程 ， 斩 城 为 基 ， 掘 下 为 室 ， 前 上 ” 不止， 和 后 射 既 疾 ， 为 之 奈 
fp? | 子 黑子 日 : (FRM AB? 蛾 傅 者 ， 将 之 分 "者 也 。 守 
为 行 临 射 之 ， 校 机 藉 之 ， 所 之， 大 沁 迫 之 ， 米 苔 覆 之 ， 沙 石 十 
Z > PRECES Zr CAS o] 


Comment: There is some doubt about this opening section. Although most 
editors take it as a coherent section (some divide it into question and response 
— e.g. CZM #63.1 and #63.2, LSL, MBJ — and some do not — e.g. WYJ, 
Z&Q), RDSY/T takes there to be a discontinuity. As to precisely where the 
break is, he is uncertain, but he divides his fragments 44 and 45 after “TE , 
considering "... several strips (to) have been lost between fragments 44 and 
45" — see his pp. 308 and 311. 


ARRARIR o URIEL > MBER > JAER’ 高 五 尺 ， 
MIA TFE > ERRAT oo S— AFR EDT > HNS > 


BwWN Fe 


This is WNS’s emendation of the unusual character (ZWDCD #17792) found here. 
The emendation from IF due to BY is generally accepted. 

Emended from & 一 see WYJ, note 8, p. 884. 

There is general agreement that 县 should read X. On this construction CZM has: “H 


脾 是 方形 无 底 之 木 箱 ， 前 后 各 并 三 尺 ， 两 旁 五 尺 ， 高 五 尺 ， 其 中 恰 可 容 一 人 。”A 
description in English based on the Mozi is given by RDSY/SC, p. 482. 

5. 下 磨 车 is taken as equivalent to HEH or the modern 滑车 一 see Z&Q. 

6. Following BY, 7; is taken as 7. 


63. Preparing against the "Ant Approach" 823 


63.1 


632 


63: Preparing against the “Ant Approach" 


Qin Zi bowed repeatedly and said: “May I ask about the situation 
where the enemy shows superior strength, and approaches and 
climbs the wall, with orders for those that lag behind in the scaling 
to be punished. They chisel into the wall to create steps and they 
excavate the wall to make shelters. Those at the front do not stop 
whilst those behind maintain a rapid fire of arrows. What can be 
done about this?" 


Master Mo Zi replied: “Are you asking about the ‘ant approach’ 
(mass infantry assault)? In launching an 'ant approach', the 
general is being very aggressive. The defenders should make use 
of movable ‘approachers’ to fire on the attackers, using either 
mechanical firing devices or hand-drawn bows. [Use] boiling 
water to pour down on them, flaming screens to release over them, 
and sand and stones to rain down on them. In this way, then, the 
attack by ‘ant approach’ can be defeated.” 


In preparing for the “ant approach”, make “hanging spleens” using 
wooden planks 2 cun thick. The width at the front and back should 
be 3 chi and at the sides 5 chi. The height should be 5 chi. To lower 
them construct pulleys, the wheels of which should have a 
diameter of 1 chi 6 cun. Direct one man to take hold of a lance 
2 zhang 4 chi in length, sharp at both ends, and take up position in 
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Mozi 


ERER > URR TE E" > 为 之 机 ， 令 有 力 四 人 下 上 之 > 
JERE o HGRA > KBE 二 十 步 一 ， 攻 队 所 在 六 步 一 。 


Comment: The majority treat this as a discrete section — e.g. WYJ as 63, para 
2 and CZM as #63.3. It is about a single topic, the "hanging spleen" which 
appears to have been a wooden box, presumably slatted and containing one 
soldier, which was lowered over the side of the wall so the enclosed warrior 
could use his double-ended lance to strike at enemy soldiers scaling the wall 
— see RDSY/SC p. 482. RDSY/T combines this with all the next section (63.3) 
and all but the final sentence of the following section (63.4) as his fragment 46. 


633 HB, SJETGUR LR" 以 木 为 上 衡 ， 以 麻 索 大 声 之 "， 染 其 


sep o ABO? > PURUS HA o ARER o REUE ， 
WHE? > py CEU o DHE? > 轴 间 广大 以 围 “”， 犯 之 ”。 
刺 *” 其 两 端 。 DUDAS > DR ACRES SEP 中 以 榆 若 2 Z8 ^ DCR 
ae > HAE ,一 日 传 汤 ; 以 当 队 。 客 则 乘 队 ， 烧 传 汤 ， 斩 维 而 
下 之 ， 令 勇士 随 而 击 之 ， 以 为 勇士 前 行 ， 城 上 辑 塞 壤 城 。2 


There are several issues in this clause as follows: (i) É& is taken as FH in the sense of $H. 
(ii) $ is taken as 附 . (iii) 二 is regarded as superfluous. (iv) 上 衡 is taken as equivalent 
to 上 端的 模 木 . 

Taken as 大 概 一 see Z&Q. 

There is some debate about 2 — whether it should be retained or read as fii (CZM) or 
42 (BY). RDSY/T argues strongly for retaining it and I have followed this. 


. In this clause, JH% is taken as JA 4t whilst 3: and 各 are transposed. 

. According to SYR, these six characters should be rearranged to read "PAK Ii ER i2. 
. Z&Q's emendation. 

. I have followed WYJ's emendation of the unusual character (ZWDCD #26837) which 


» 


is found here in most texts. LSL makes the emendation to 45. RSDY/SC terms 3S iE 
“linked flails" — see p. 483. 


. Following SYR's emendations, these five characters read: "Ub Ee IE ZZ °” 

. 3E is taken as 输 following SYR. 

. E is taken as 图 following SYR. 

. It is difficult to know what “JEŻ” means here. LSL equates it with 抵触 . 

. This is the generally accepted reading of the unknown character appearing here. SYR 


equates it with the unusual character ZWDCD 724409. 


. There is general acceptance of the reading of 2 for 2. 
. #7 is read as EX — see, for example, Z&Q. 
. Ascan be seen from the preceding notes, a number of emendations are required to make 


this comprehensible. Detailed consideration of the several issues is given by Z&Q (notes 
13-28, p. 872) whilst the apparatus is described by RDSY/SC on p. 482. 
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63.3 


the “hanging spleen”. An iron chain is attached to the upper 
horizontal timber of the “hanging spleen” and this is suspended 
from the pulley above. Direct four strong men to lower and raise 
it and not to leave [their posts]. Set up “hanging spleens” at 
intervals of approximately 20 bu but, when the attacking forces 
are at hand, reduce this to 6 bu. 


Make rope-bound screens (da) which, in both width and length, 
are 1 zhang 2 chi and which have a horizontal timber above. Use 
thick hempen rope to bind them up and smear them with a 
covering of mud. Use an iron chain hooked on to both ends to 
suspend them. When the enemy makes an "ant approach" to the 
wall, set fire to the screens to drop over them. Linked flails 
(lianting), sand and fire all stop them. Take two cart wheels and 
bind them to a large piece of wood, the distance between the axle- 
shafts being wide, and oppose them. Both ends of the large piece 
of wood are sharpened and both the wood and the wheels are 
everywhere coated with mud. The space between is filled with 
twigs of elm or hemp whilst at the sides there are brambles. This 
[apparatus] is called a “fire-thrower” (huozu). It is also called a 
“heat transferrer” (zhuantang) Í Tt is placed facing the [enemy] 
troops. If the enemy scales [the wall] then set fire to the heat 
transferrer, cut its ropes and let it fall. [Then] give the order for 
brave warriors to follow it and rout them (the enemy), taking the 
heat transferrer as a forerunner for the brave warriors. Those on 
the wall should immediately repair the damage to the wall. 


i. The two English terms are those given by RDSY/T. 
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Comment: There is some variation in how this section is treated. Several 
editors have it as a discrete section (e.g. LSL, MBJ, Z&Q) whereas WYJ has 
it as two paragraphs 63, paras 3 & 4 (although para 4 also includes what, in 
the present text, is the first sentence of 63.4. RDSY/T has it as part of his long 
fragment 46 which comprises 63.2, the present section and all but the final 
sentence of 63.4 following. CZM divides the section into two components 
(863.4 and 63.5) which correspond to the two main devices being described 
— the hanging screens (da) and what RDSY/T has called "fire-throwers" or 
"heat transferrers" which seem to be the same entity. There is some 
uncertainty about & at the start and whether it should be read as && (BY, YTY). 
| have followed the majority view in retaining it as "to bind". 


634 IK PEA PRR? > RRR > KEELE WIRK Am 


Hs AMBER MM SR REO MZ BMA” RER 
KER? ERIR AAT RROR OEBEENR > HER 
EY s REN R + TDA + RE XC e -o 


Comment: This section, as constituted above, gives brief details of several 
implements. CZM treats it as four separate sections — his #63.6-9. In RDSY/ 
T this section is the final part of fragment 46. Two issues are, first, whether the 
stakes are wood or iron (RDSY/T) and, second, whether the final five 
characters are misplaced here. 


22. 


23. 
24. 
25. 
26. 


27. 


28. 
29. 


Both 说 and # are taken as $% and $È as }Ẹ 一 see Z&Q’s detailed note 1, p. 874 and 
also WYJ, note 38, p. 887. 

As elsewhere, [| is taken as 图 . 
As elsewhere, 78 is taken as 埋 . 
Following SYR, 大 耳 is read as KF. 

On 9E, Z&Q have: ^— figs » BI C PAP) Fa "JE E ©” — see also RDSY/ 
SC's description (including diagram) on pp. 482-483 and LSL’s reference to the Odes 
(his note 4, p. 514). 

According to SYR, 大 十 should read 大 寸 . Z&Q suggest 大 十 十 with 大 being taken 
here as elsewhere in the sense of 粗 . The alternative, exemplified by RDSY/T, is to take 
this as 10 chi large (in circumference). 


This is SYR's suggestion for the unknown character which appears here. 
According to LSL, this clause is incomprehensible and should be omitted which I have 
done in the translation — see his note 6, p. 514. 
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634 


Below the wall put a sufficient number of sharpened wooden 
stakes, each 5 chi long and greater than '/, wei in circumference, 
all sharp at the ends. Make five rows with a distance between the 
rows of 3 chi and bury them to a depth of 3 chi set upright like 
dog's teeth. Make linked maces (lianshu) 5 chi in length and 
roughened over 1 cun. Flails are 2 chi in length and 6 cun in 
circumference. The length of the rope is 2 chi. Hammers have 
handles 6 chi in length and a “head” which is 1 chi 5 cun long. 
Axes have handles which are 6 chi long and blades which must be 
sharp. 
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63.5 ZÆLIR CCIM RAR > EMM o MBER AEE ， 


63.6 EEROR > 先 狸 木 十 尺 一 枚 一 ”， 


WER? o ERRI PRRI? > ROLAR o HERE 
FARR > WORE S SAEF e 


Comment: This section returns to the topic of (fire-) screens, starting with the 
same basic dimensions as given in 63.3. There is some variation in the 
punctuation of the third sentence but the meaning seems clear. The same 
can't be said for the final sentence, the translation of which must be taken as 
somewhat tentative. CZM treats this as a separate section (463.11) whilst 
RDSY/T combines it with the next section in his fragment 47. In WYJ it is part 
of 63, para 5 which includes all the material from the second sentence of 63. 
4 to the end of 63.9. 


E SE CIEL VUNS 
AU gii AR o Bosh R? R— > 406 MF ， 
为 上 下 钉 而 研 之 ”。 


yum 


Comment: There is some uncertainty about the precise details of the 
description being given here although it does seem clear that it is about the 
repair of a damaged parapet. CZM has it as his #63.11 whilst for RDSY/T it 
completes his fragment 47. 


30. 
3l. 


32; 
33. 
34. 


35; 


36. 
37, 


38. 
39. 
40. 
41. 


Z&Q suggest “HS” as the missing characters which MBJ also has. LSL has “H4”. 
There is some doubt about this clause. CZM thinks “F should read JX. I have followed 
this. 

= here is taken as &. 

In this clause, 中 央 is taken to “:-- 484845 PIE” (Z&Q), whilst A is read as 大 (SYR). 
In this clause, I have followed Z&Q who have this note: ^£ : BE > 形似 城楼 。 
不 会 HORE o BE: 板 木 。” 

There is a question here of whether the final — is superfluous — see RDSY/T, note 63, 
p. 326. 

fii is taken as 即 . 

There are several issues in this clause as follows: (i) 部 is taken as ft (BY). (ii) fH is read 
as AX. (iii) One J& is regarded as superfluous (LSL, Z&Q). (iv) On “EW”, Z&Q have: 
“ 柱 上 的 横 木 ， 俗 称 壁 柱 。” 

There is general acceptance of 表 as 长 . 
There is general acceptance of 经 as ff. 

On these four characters, Z&Q have: “JEZ WRES o” 

In this clause, I have included the proposed emendations for the rare characters 一 $J for 
$7 (CZM) and 4f for ZWDCD #13952 respectively. 
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63.5 


63.6 


Screens (da) are to be 1 zhang 2 chi wide and 1 zhang 6 chi long. 
They are suspended by an anterior cross-member which projects 4 
chi. The place of connection at either end must overhang by 1 chi 
to the right and left, but do not let them be unequal like fish scales. 
Attached to the centre of the posterior cross-member is a large 
rope, 2 zhang 6 chi long. The screen is exposed in an unconfined 
place and filled with pieces of wood which are kept dry. The 
screen should have a framework to allow the air to circulate above 
and below. 


Where the parapet is damaged and thought likely to collapse, first 
bury pieces of wood, 10 chi long, one every bu. If the parapet does 
collapse, cut pieces of wood and attach cross-pieces onto the well 
buried posts. The attached pieces should be 8 chi long, 7 cun wide 
and have a diameter of 1 chi. They should be securely attached and 
lowered. Then nail them above and below and cut them. 


830 Mozi 


63^ RB RR BRT RAE ASHES 。 


Comment: As indicated in note 42, this section is very problematic, 
particularly at the start. The translation is, therefore, only tentative. CZM treats 
it as two separate sections (#63.12 and #63.13) dealing with stones and 
screens, respectively. RDSY/T includes this and the following two sections 
(i.e. 63.7-9) in his fragment 48. 


63.8 。 杜 格 ”， 狸 四 尺 ， 高 者 十 丈 “， 木 长 短 相亲 ， 兑 ” 其 上 ， 而 外 内 厚 
RT s 


Comment: There is some doubt about the opening two characters of this brief 
statement which | have isolated as a section following CZM (4163.14). RDSY/T, 
who includes this as his fragment 48, speaks of a "wattle fence" and also 
retains K as in the DZ and WYJ, for example, in relation to the height. Suffice 
it to say that it is some form of wooden barrier. 


639 Jtt RES > BM Bep" > nb o USER 
So HX TR > FREER > 广 其 外 。 jai PERR 

a 。 若 转 ， 攻 座 击 其 后 ， 爆 失 治 ， 车 革 火 。 

Comment: This is a very problematic section, being, in effect, a disjointed 


series of statements with significant textual difficulties. CZM treats the section 
as five separate statements (#63.15—20) whilst RDSY/T indicates that several 


mE 


In, 
d 


42. This brief section is very problematic. CZM has:“ 此 季 必 有 脱 误 > 经 一 REX 经 

尺 一 "之 复出 。”Ihave omitted the first three characters from the translation. Of the 
rest, 7X is taken as 7X, 置 as fim, and #4 as TE following various commentators. 

43. The emendation of 杜 格 to TEf& proposed by SYR is generally accepted. 

44. I have followed the modern editors LSL & Z&Q in having 3 rather than JR (found in 
the DZ) here. 

45. $i is read as $i. 

46. I have followed Z&Q’s interpretation of this clause which involves regarding the first 
three characters as misplaced and taking # as a walkway. They have: “TEX : 指 行 城 
ER He > np HAT °” — see note 7, p. 876. LSL takes 行 楼 as a storehouse. 

47. Following SYR, ii| is read as 再 重 . 

48. Mh here is taken as € or $€ (SYR). 

49. This is BY's proposal for the unknown character which appears here. By no means is 
there agreement on this. Thus, WKY has: "iji > ÆW > FLAC SEN o” 

50. Itis very difficult to make any sense of these 24 characters. Z&Q omit them — see their 
note 12, p. 876 一 as does RDSY/T. LSL does attempt a reading using emendations by 
SYR, YTY and WKY. I have included a translation of his version in parentheses. 
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63.7 


63.8 


63.9 


[On the wall set up] wooden towers with piles of stones, and hang 
screens on the inside of the pillars but not on the outside. 


Make an oak palisade buried to a depth of 4 chi and with a height 
of 10 zhang. [In it], long and short timbers are mixed together. The 
upper ends are sharpened and the outer surface thickly covered 
with mud. 


[On the wall], have retractable walkways and suspend screens. At 
the corners, make towers. The towers must be of two storeys. 
Every 5 bu there should be a pile of earth, at the very least not less 
than 20 baskets. At a distance of 3 chi below the parapets excavate 
holes at intervals of 10 chi and widest towards the exterior. (With 
respect to changing direction on the wall, quickly prepare the 
moving towers, sha, pools of water and pitchers of hide. If the 
enemy scales the wall, and those soldiers undertaking the attack 
are not able to effect a timely retreat and leave behind military 
equipment, it should be dealt with according to military 
conventions. Also, there should be use of fire and smoke.) 


832 


63.10 


63.11 


63.12 


Mozi 


of the statements appear to be incomplete. Several commentators take what 
are the final two sentences above as incomprehensible. Between this and the 
next section, RDSY/T interposes what, in the present text, are 56.4 and 56.5 — 
see the Comment to those sections and RDSY/T pp. 223, 332. 


FURS! 峨 伟 而 攻 者 之 法 ， 置 注 ? 城 外 ， 去 城 十 尺 ， 薄 厚 十 尺 。 伐 
操 ” 之 法 ， 大 小 哉 木 断 之 ， 以 十 尺 为 断 ， 砍 而 深 狸 坚 策 之 ， 妇 使 
TIR 。 


Comment: The arrangement of the final three sections of this chapter follows 
CZM, 63.10-12 corresponding to his #63.21-23. RDSY/T groups these three 
sections together in his single fragment 50 whilst WYJ also treats them 
together in the final paragraph (63, para 6) of the chapter. RDSY/T calls the bo 
a “rough fence". 


二 十 步 一 条 ”, AR? EFR o RAWH PETS ^ EPTAR 
BRI > (DN) > SHB S WER WES o 
Comment: This is closely similar to part of 56.4 above. For reasons given in 


the Comment to that section, | have resisted calling a sha a “death” as RDSY 
does. 


BRK > DUR e FAR > KEPT RO o BER LAGER A > HK 
TI 县 火 次 之 ， 出 载 而 立 ， HEKK > maiz] o Wem 
FAA MA > BURZE Z o WAREKE o KET > MAE 


51. Following CZM, I have equated #% with #%. RDSY/T retains the meaning of “to kill”. 


52. On the bo i€, CZM has: “H > 4EtE e 
fences". 
53. There is general acceptance of BY's emendation of # to W. 


Vx] 


让 得 为 障 研 物 。 ”RDSY/T speaks of “rough 


54. On sha here, LSL has: ^ 一 指 栅 秘 左右 模 出 的 轿子。”CZM has: Rf Be iR A 


之 所 ， 


KA EU "— see also RDSY/SC, p. 481 who uses the term "death". 


55. On SYR's emendation from the unknown character found here, LSL has: ffi H/F 


T? 


FFF] 


AX TC s HE RE 中 间隔 开 ， 以 藏 人 和 器 械 。 


56. Of modern editors, both LSL and MBJ take 步 hereto be a mistake for X although Z&Q 
do retain the former. 

57. Added following BY. 

58. Read as llf; (LSL) or # (Z&Q). 

59. Z&Q take this to be a 福 mentioned in 56.4 — see their detailed note 4, p. 878 which 
includes WYZ's earlier note. 
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63.10 


63.11 


63.12 


In general, among the methods of repelling an “ant approach", 
there is the setting-up of barriers (bo) outside the wall at a distance 
of 10 chi from it. A barrier should be 10 chi thick. The method for 
cutting down [timber for] a barrier is to take everything large or 
small and cut it at the root, then cut it into 10 chi lengths. The 
pieces are gathered together and buried deeply in the ground to 
create a strong construction that cannot be pulled up. 


Every 20 bu, there should be one sha (? death") with an internal 
partition 10 chi thick. A sha has two gates [each] being 5 chi wide. 
A small part of the gate timbers is buried but not strongly, 
allowing them to be easily pulled up. Opposite the gates of the 
barrier, set up a palisade (ju). 


[Have] "hanging fires" with a hook every 4 chi. Every 5 bu have 
one furnace. By the doors of the furnaces have braziers with 
charcoal. The enemy soldiers are allowed to enter completely, 
upon which smoke and fire are applied to the gates with "hanging 
fires" to follow. Send out carriers and set them up, their width 
being equivalent to that of the enemy line. Between two carriers 
there should be one fire. When everything is set up, the sound of 
the drum is awaited and, upon its occurrence, the fires are lit and 
all together thrown down. If the enemy should avoid the fire and 
attack again, the “hanging fires’ are again hurled down, bringing 
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TT 


Wo Rico Seite > BIA BELA ATE ^ EEG X 
AG PEE dr ^ MAM ATA o DIR! 出 兵 将 施 伏 > 
夜半 ， TATE PETAR > FAA EY ^ BERGE o VAKAR > DA 
号 相 得 。 

Comment: As noted earlier, this section is very similar to 56.5 in the chapter 
on cloud ladders — see the Comment to sections 56.4 and 56.5. There are 
several textual emendations, accepted since BY, and based on the earlier 


passages — for example, : for 大 as the second character and the addition 
of A in the penultimate clause. 


60. In 


this clause, 3 is taken as fij (YY) and 榆 as 去 (BY) or as #6 (SYR). 


61. A 


素 is taken as MAGE 一 see, for example, Z&Q. 
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the enemy great distress. When the enemy army is led to 
withdraw, give the order for our crack troops on all sides to go 
forth from the sally ports and attack the fleeing army. Give the 
order to these brave men and their general all to go forth when 
they hear the drum sound on the wall and to return when they hear 
the drum sound again. As before, when the soldiers and general go 
forth, set up a diversion. In the middle of the night, create a 
clamour of drums from all sides on the walls. This must create 
doubt in the hearts of the enemy and you will rout their army 
and kill the general. Put on white garments as clothes and 
communicate with each other by calls. 


64: Lost 
65: Lost 
66: Lost 


67: Lost 
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68: WR 


Comment: This chapter is as it appears in the DZ apart from the emendations 
which become increasingly numerous as the chapter proceeds. Both WYJ 
and CZM also have it as a discrete chapter although the former does make a 
small addition (6 characters) to what is 68.2 below (see his note 15, p. 898). 
RDSY/T, who has the chapter as a continuous series of fragments (52-60), 
suggests that only the first and last sections of what is presently taken as 
chapter 68 (#li##]) actually belong to the original chapter (see his discussion 
pp. 351-352), although it may be, as Z&Q for example suggest, that the next 
section also belongs to this material. 


WDR AE > HORE > BUR o BERR 八 。 年 八 十 者 八 人 ， 
主祭 青 旗 。 青 神 长 八 尺 者 八 ， 努 八 ， 八 发 而 止 。 将 服 必 青 ， 其 牲 
以 蕉 。 藤 以 南方 来 ， 和 迎 之 南 坛 ， 坪 高 七 尺 ， 堂 密 七 。 年 七 十 者 七 
人 ， 主 祭 赤 旗 。 赤 神 长 七 尺 者 七 ， 妈 七 ， 七 发 而 止 。 将 服 必 赤 > 
其 牲 以 狗 。 敞 以 西方 来 ， 迎 之 西 坛 ， 二 高 九 尺 ， 和 党 密 九 。 年 九 十 
者 九 人， 主祭 白旗 。 素 神 长 九 尺 者 九 ， 姆 九 ， 九 发 而 止 。 将 服 必 
白 ， 其 牲 以 羊 。 藤 以 北方 来 ， 迎 之 北 坛 ， 坪 高 六 尺 ， 和 党 密 六 。 年 
六 十 者 六 人 ， 主 祭 黑 旗 。 黑 神 长 六 尺 者 六 ， 努 六 ， 六 发 而 止 。 将 
RUR o HENGE o WIERZ O ERRES > AE o? 


t 


Comment: This opening section is obviously a discrete section and all editors 
treat it as such (e.g. CZM, #68.1, RDSY/T, fragment 52, WYJ 68, para 1). There 
are three textual issues of note: (i) The meaning of “° which is variously 
taken as referring to the depth of the hall, to stairs, or to a particular object. (ii) 


The punctuation following “年 八 十 者 八 人 ”and the recurring phrase of similar 


1. From BY and SYR on, most commentators have taken 密 as 深 and I have followed this. 
Other suggestions are that steps are being referred to (see, for example, WYJ, note 2, 
p. 896) or that tangmi is a name (CZM) — see RDSY/T's detailed note 1, p. 354. 


There are some issues with this final statement. Whilst most commentators accept SYR's 


reading of 从 as #&,CZM does not follow the reading based on this. His note in full is: 
”和 从 FRU QE > IEE > UCR TESTA BK A KE ^ PJURARSIUS ^ FARA aE 


口 
HH 


» 


(p. 84). 
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68.1 


68: Sacrifices for Meeting the Enemy 


When enemies come from the east, meet them at an eastern altar. 
The altar should be 8 chi high and the depth of the hall 8 chi. Eight 
people of eighty years should lead the sacrifice to a green pennant 
and eight likenesses of a green god 8 chi high. There should be 
eight crossbows which fire eight arrows then stop. The general’s 
clothing must be green and the sacrificial creature the chicken. 
When enemies come from the south, meet them at a southern altar. 
The altar should be 7 chi high and the depth of the hall 7 chi. 
Seven people of seventy years should lead the sacrifice to a red 
pennant and seven likenesses of a red god 7 chi high. There should 
be seven crossbows which fire seven arrows then stop. The 
general's clothing must be red and the sacrificial creature the dog. 
When enemies come from the west, meet them at a western altar. 
The altar should be 9 chi high and the depth of the hall 9 chi. Nine 
people of ninety years should lead the sacrifice to a white pennant 
and nine likenesses of a white god 9 chi high. There should be nine 
crossbows which fire nine arrows then stop. The general's 
clothing must be plain (white) and the sacrificial creature the 
sheep. When enemies come from the north, meet them at a 
northern altar. The altar should be 6 chi high and the depth of the 
hall 6 chi. Six people of sixty years should lead the sacrifice to a 
black pennant and six likenesses of a black god 6 chi high. There 
should be six crossbows which fire six arrows then stop. The 
general's clothing must be black and the sacrificial creature the 
pig. From all the large temples outside the city, priests and 
shamans are sent to say prayers and make the sacrificial offerings. 


838 
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form which can vary to give the reading above, or that the sacrifices are made 
to flags with the likenesses on them (RDSY/T), or that such likenesses are 
made as a separate matter (Z&Q). (iii) There is some uncertainty about the 
final sentence. RDSY/T quotes SYR's suggestion that this means "... as for the 
houses and important sacrifices outside the wall, when the enemy arrives, one 
moves the people and the spirit tablets inside", only to reject it. 


> 


凡 望 气 > AGES > AISA AER ARK AER > 
^H HIR, > BERI IE AT ALU FA o SARS bh APT > REZ ， 
EZ o EAS o MTL > DSL o AR MARESTE > SPARE AK 
b BRS SUE WATS RAER > RZ > 断 ， 
ERA o PREFA o B RKKRATRAEL o 08273 8 
Bo BE ES X 


Comment: Whilst WYJ and the modern editions of LSL, MBJ and Z&Q have 
this section as a single paragraph, both CZM and RDSY/T divide it, albeit 
differently. Thus, CZM has the first sentence as #68.2, sentences 2-4 as #68. 
3 and the final sentence as #68.4 whilst RDSY/T, who has it as three fragments 
(53-55), transposes the questionable penultimate sentence to follow what is 
sentence two above. The latter is itself beset with interpretative difficulties 
evidenced in the varying punctuation in different editions. The somewhat free 
translation of this sentence follows particularly MBJ. 


I 


3. RDSY/T draws attention to the articles by A. F. P. Hulsewé on “watching the vapours” 
(Nachrichten der Gesellschaft für Natur- und Völkerkunde Ostasiens 125, 1979, pp. 40— 
49) and D. Bodde on “watching the ether" (Studia Serica Bernhard Karlgren dedicata, 
Copenhagen, 1959, pp. 14-35). CZM equates #244 with the modern MARA. 

4. Added following CZM. 

5. On the rearrangement of this clause see WYJ, note 18, p. 898. 

6. RDSY/T suggests that this sentence be transposed to follow the second sentence of the 
section. CZM has it in the present position but in parentheses. 

7. Following SYR, # is read as 收 . 

8. On 弟 之 , BY has this note:“ 言 次 第 居 之 ， 古 次 第 字 只 作 弟 。” 
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682 


In general, with the method of *watching the vapours" (wang qi), 
there is dajiang vapour, there is xiaojiang vapour; there is “going” 
vapour, and there is “coming” vapour. There is “success” vapour 
and there is "failure" vapour. If these things are clearly under- 
stood, it is possible to know whether there will be victory or 
defeat, good fortune or bad fortune. Bring forward those who are 
skilled in wizardry, medicine and divination, provide them with 
the necessary drugs and arrange good living conditions. The 
quarters for the shamans must be close to the altars for the gods of 
the soil and they must offer respect to the gods. The activities of 
the shamans and diviners are reported to the Defender and he is the 
only one to know the results of “watching the vapours”. If they 
should come and go creating rumours, startling and terrifying 
officials and people, thoroughly and closely investigate them and 
put them to death, this being an unpardonable crime. The lodgings 
for those involved in “watching the vapours” must be close to the 
defence headquarters. In gathering worthy high officials as well as 
workmen with particular skills, rank them. In the case of butchers 
and wine-sellers, set up kitchens and give them duties, [then] rank 
them. 


840 


Mozi 


68.3 — LSPS CI ^ HATA ^ RE > SD; ^ RER ， 修 城 。" 百 


ATEM ATCR AEREE o RF ZAAR] ， 
ASA > LASER > APEZ od EL— > io HES 
人 。 五 步 有 五 长 ， 十 步 有 什 长 ， 百 步 有 百 长 ， 劳 有 大 率 ， 中 有 大 
将 ， i PON aie o WL BH ARF o BH RA 


Comment: This section is treated as such in modern editions (WYJ, LSL, MBJ, 
Z&Q). It has, however, three components as recognised in the divisions of 
CZM (#68.5-7) and RDSY/T (fragments 56-58). They are: (i) The duties of the 
xianshi and the sima for which | have given Hucker's titles applicable to the 
Zhou period (#2534 and #5713 respectively). (ii) The distribution and grouping 
of troops on the wall. (iii) The handling of documents. 


68.4 ” 城 之 外 ， 矢 之 所 水 o BO MWA MSTA Be 


KM BAN S BR: BERN SUED > 
JU 病 考 以 起 o MZ HME > ROAR > RAZR Ott 


10. 


11. 


12. 


13. 


14. 


15. 
16. 
17. 


On Hitt, Z&Q have: GHEET «fuo HSER? o 

There are several points in this sentence as follows: (i) For 县 师 Hucker has “township 
preceptor" — see #2534. (ii) There is general agreement that “iH fE” should be 
understood as “HHE” (e.g. MBJ, Z&Q). (iii) 循 is taken as XK. (iv) On “38 E288 
UR" Z&Q have SARL which I have followed. 

There is variation in the punctuation here. RDSY/T, for example, takes 7“ ffi to be the 


subject of the following sentence with the meaning of “common soldiers". 
For the first two of these five titles I have used Hucker’s terms — see #7732, #5196 
respectively. The last three I have Romanised. Hucker does have an entry for A fé but 


it relates specifically to the Qing period. 

There are some issues in this sentence, particularly concerning “ 移 中 中 处. The version 
given follows CZM. There is general agreement among modern commentators that i5 
be taken as 4€ and 4 as BA. 

The two important readings in this sentence are 还 as 及 (see, for example, LSL) and [Al 
as HH (SSX). 

There is general acceptance of the reading of 木 for 7K. 

l^] is found in most texts as the unusual variant ZWDCD #7254. 

LSL places the comma after 腹 . Most accept SYR’s reading of 腹 as (2. I have translated 
fi as “broth”. Modern editors such as LSL and Z&Q give FR. 
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68.3 


684 


In general, in defending the city [is to have] township preceptors 
(xianshi) who have certain duties [such as] surveying the 
fortifications, inspecting ditches and dikes, blocking up roads 
beyond the wall, and maintaining the wall itself. The hundred 
officials provide materials. The hundred workmen carry out their 
various duties. The commander (sima) oversees the conditions of 
the wall and the troops. In setting up the defence of the gate, two 
men are assigned to manage the right leaf and two the left leaf. 
Four men are in charge of [opening and] closing the gate. One 
hundred armoured soldiers sit [by the gate] in defence. On the 
wall, every 1 bu there is an armoured soldier and a halberdier with 
three people to assist them. Every 5 bu have a squad leader, every 
10 bu a file leader, and every 100 bu a leader of one hundred 
(centurion). To the sides there are grand marshals (dashuai) and in 
the middle there is a general-in-chief (dajiang). All these leaders 
have their particular responsibilities. Against the wall there is a 
flight of steps with one person to manage its defence. Military 
documents are moved to a conveniently central place where those 
that are urgent can be picked out and made known. All the officers 
have their duties. 


Beyond the wall, as far as arrows can reach, anything resembling 
a wall should be destroyed so there is no way for the enemy to find 
shelter. Within a radius of 30 Ji, all firewood, twigs and wood 
generally is brought within [the wall]. With animals like dogs, 
pigs, sucking pigs and chickens, whose flesh is eaten, the bones 
are collected to make a broth which is used to help the sick recover 
their health. Within the wall, firewood, twigs, huts and houses as 
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68.5 thy EDERE” -> 


Mozi 


EARS > ERR > OCI SE TTT AO > ELAR? AZRE Br 
以 固 民 之 意 也 ， 故 时 襄 ” 则 民 不 疾 矣 。 


Comment: This collection of miscellaneous instructions is treated as a single 
fragment by RDSY/T (fragment 59) and as two sections by CZM (#68.8, 
#68.9), being divided under the headings“ 城 之 外 ”and“ 城 之 内”. At this 
point, SYR has the comment:“ 凡 守 城 之 法 以 下 至 此 ， 疑 他 篇 之 文 ， 错 著 於 此。 


EN O V; EDU ERAS 31785378 
AUS 日 : [其 ”人 为 不 道 ， te a agg oles 
悚 * PLL o DRE ELE 91 — A T KRAER” > UDEA Fd 
ee dac 
Sic dE s AAA > 75317 BOAT o AE > ZEW 


18. 


19. 
20. 
21. 


22. 


23. 
24. 
25. 
26. 
27. 


28. 
29. 


I have substituted B Y's proposal for the rare character ZWDCD #36735 here and in the 
following use. 

风 is taken as 过 in the sense of t] (Z&Q). 

Generally found as an ancient variant (ZWDCD #36735). 

Modern editors such as LSL and Z&Q take #1 and 史 respectively as 太 祝 and 太史 一 
presumably the Great Supplicator and the Grand Astrologer as listed by Hucker (76152, 
#6212). On “P42”, LSL refers to Zheng Xuan’s 郑玄 note on the Rites of Zhou JERS. - 
大 宗 伯 》as follows: 四 望 : Tt VUSRUUTR o” 

Although I have taken this to indicate "before the battle" (as have Z&Q), it should be 
noted that LSL, for example, has a different view, regarding 76 as referring to the spirits 
of former warriors and quoting YTY who has: EX, > RAITER Z4 BR o FUR 
I have followed LSL in taking 其 as 某 . 

There is general agreement that # should be read as t£. I have translated it as “virtue”. 
SYR proposes that this should read: "WE 7JZE1E °” YTY has: GEE > WAAK o” 
I have followed the general view that {% be taken in the sense of /&. 
There are several issues with the preceding seven characters as follows: (i) & is read as 
=. For “=F” Z&Q have:“ 称 自己 的 部 属 。”(iD On 尚 I have followed SSX's 
reading of 凤 . (iii) On | I have followed BY’s reading of fl. 

On "KJ SYR has:“ 侯 国 太 祖 之 硕 。” 

There is general acceptance of Ft for 斗 (SYR). 


E 


hil 
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68.5 


far as an arrow can travel are all covered with mud. The order is 
given that, in the evening, dogs should be tied up and horses 
tethered. The tethering must be secure. In the still of the night, 
when the drum is heard, there should be a great shout. This is a 
way to dampen the enemy's spirits and to strengthen the people's 
resolve. Thus, if there are timely shouts, the people are not fearful. 


The prayer-makers and chroniclers make an announcement to the 
four directions, the mountains and rivers, and the altars of soil and 
grain, prior to the conflict. Then they withdraw. The duke, dressed 
in plain garments, offers a pledge in the ancestral temple, saying: 
"Such people do not act in accord with the Way. They do not 
cultivate righteousness and virtue. They rely only on strength 
and arrogance, saying, *We plan to destroy your altars of soil and 
grain. We will wipe out your people.’ I urge all of you to strive day 
and night, and labour on my behalf. With singleness of purpose, 
we can strive together, risking our lives in defence [of our 
kingdom]." Having made the declaration, the duke then withdraws 
to eat, resting within the central ancestral temple on the right-hand 
side. The prayer-makers and chroniclers rest at the altar of soil. 
When the one hundred officials are all in attendance, then the 
drum is raised in the doorway whilst to the right is placed a banner 


844 Mozi 


BUE 47 BE No TERT RUE OS Fo HAR? AHER 
AE o ToT > RAK OT AGIA o BRATZ OP BME. 
Jj 8187 > RAPA > SDE > 木石 继 之 。 祝 、 史 、 宗 人 告 
T: EL LARE © 


Comment: This final section is, like the first and possibly the second sections 
above, taken to be part of the original material under the title SURG”. CZM 
(868.10), RDSY/T (fragment 60) and WYJ (68, para 4) all treat it as a discrete 
section. A detailed discussion of the procedures involved is given by 
RDSY/T (see pp. 373-376). The translation of this section is very uncertain, 
depending as it does on numerous emendations, interpretations and 
additions. The more important of these are given in the preceding notes. 


30. As elsewhere in this chapter, Z is taken as 三 . 

31. The “five weapons" FL} are bow and arrow 7 /K, spear ^, lance 4, spear/lance X, 
and halberd 2. 

32. 挨 here is taken as {£ (BY). 

33. There is some doubt about this clause. In the translation, I have taken ff as 一 会 儿 
(Z&Q) and included f& here rather than in the next clause, reading it as Ņ£ (YTY). 

34. Read as 7f. 

35. I have followed WKY in taking 1 as }# indicating a flaming arrow. 
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and to the left a standard, one at each corner, and on the streamers 
are written the names of the commanders. Three arrows are 
released to announce [an impending] victory. The five weapons 
are prepared. Then [the troops] assemble below and await the 
command. The duke ascends [the temple platform] and surveys 
the space beyond [the wall]. Then he orders the drum [to be 
sounded] and, after a few moments, the banners are raised. The 
commander fires a stream of arrows from the doorway to the right. 
A spear is raised three times. Then all take up their bows and fire 
them. The commander first fires a flaming arrow from the 
doorway to the left, then all follow with wood and stones. The 
prayer-makers, chroniclers and the ancestral intendant make an 
announcement at the altar of soil and cover over the sacrificial 
vessel. 


846 


69.1 


Mozi 


Comment: This chapter corresponds to the DZ chapter 69 apart from the 
emendations. WYJ has it as three paragraphs, the first two corresponding to 
69.1 and 69.2 below and the third containing all the other sections (69.3-9). 
CZM also has the same material which is arranged very similarly to what 
appears below. The differences are that he divides 69.3 into two sections (his 
#3 & #4), 69.5 into two sections (his #6 second part and #7), and 69.6 into two 
sections (his #8 & #9). In addition, 69.7 below forms the first part of his #6. 
Although RDSY/T divides the material somewhat differently, it forms a 
continuous series of fragments (61-72). 


守 城 之 法 ， 木 为 车 旗 ， 火 为 赤 旗 ， 薪 樵 为 黄旗 ， 石 为 白旗 ， 水 为 
m RAR WE 死 士 为 合 英 ? 之 旗 HP IER OE 
免 之 旗 ,五 尺 童子 5 为 童 旗 ， 女 子 为 梯 末 ' 之 旗 ,如 为 狗 旗 ， 载 为 
施 7 旗 ， 剑 盾 为 羽 旗 ， 车 为 龙 旗 ， 嘛 为 岛 旗 。 凡 所 求索 旗 名 不 在 
书 者 ， 皆 以 其 形 名 为 旗 。 城 上 举 旗 ， 人 备 具 之 官 臻 财物， 之 8 足 而 


Comment: This is treated as a discrete section by all editors (e.g. CZM 
3669.1, RDSY/T fragment 61). The first four characters are taken as a heading. 
RDSY/T suggests that # in the penultimate sentence indicates that "... the 
Mohists carried copies of these chapters when they were preparing their tasks 
of defence." (p. 383) 


1. On 菌 ,CZM has: WER m > BUE AAT © ” I take it the flag shows an item of food, 


presumably the mushroom. SYR thinks 


val 


Fl should be taken as PẸ which the Shuo Wen 


equates with 47 a. 


Gy eats 


SSX takes ^£ X" as “JE” which I have followed. 

On ŽE, SSX has: “SH o” 

Æ is read as Ji following WNS. 

Taken to indicate boys of fourteen and under — see, for example, Z&Q, note 5, p. 894. 
I have followed CZM in reading “HER” as "tp". 

This is SYR's emendation of the unknown character which appears here. On ÑE, Z&Q 


have: “用 五 色 羽 毛 做 装饰 的 旗 。” 
8. Emended to 物 by CZM; for other views see WYJ, note 13, p. 907. 
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69.1 


69: Flags and Pennons 


Methods of defending a city. For wood, make a green flag. For 
fire, make a red flag. For firewood and fuel, make a yellow flag. 
For stones, make a white flag. For water, make a black flag. For 
food, make a jun flag. For “dare-to-die” soldiers, make a hawk 
flag. For vigorous soldiers, make a tiger flag. For many soldiers, 
make a flag of paired hares. For boys under fourteen, make a tong 
flag. For women, make a "sisters" flag. For crossbows, make a 
"dog" flag. For halberds, make a jing flag. For swords and shields, 
make a "feathers" flag. For carts, make a "dragon" flag. For 
mounts, make a "bird" flag. In general, if something is sought for 
which a flag is not [listed] in the book, then create a flag based on 
the form or name [of what is needed]. When a flag is raised on the 
wall, the officials responsible provide whatever materials or things 
are needed and when there is enough the flag is lowered. 


848 


69.2 


69.3 


Mozi 


凡 守 城 之 法 : GAR > RAB > SPAR ER AB KA 
LEP ZI > WARE MHAE > SEL EN VLL EE 
A> SOAR ; 井 灶 有 不 ， 重 质 ” 有 居 。 五 兵 各 有 旗 ， 季 各 有 
Wo IES EAL > 轻重 分 数 各 有 请 “， 主 慎 道 路 者 有 和 经”。 

Comment: This section comprises another list: first, of various important 


materials to be stored or piled up, and second, of various arrangements and 
rules. CZM has it as #69.2, RDSY/T as fragment 62 and WYJ as 69, para 2. 


享 尉 各 为 幅 ， 笔 长 二 丈 五 ， 护 长 丈 五 ， 广 半幅 者 大 “”。 寇 傅 攻 前 
i^ EU > hE RE = > Rs 到 水 中 周 ， Sup > Sg e ; 
ink > GAL > SEU ; 到 译 垣 ， 鼓 六 ， 举 四 帜 ; 到 女 垣 ， 鼓 七 ， 
SE Tit ; ET > BU > BEAN tie ; 乘 大 城 半 以 上 ， 鼓 无 休 。 夜 以 
火 ， 如 此 数 。 寇 务 解 ， 辑 部 巾 如 进 数 ， 而 无 鼓 。 

Comment: This section, which both CZM (469.3 and #69.4) and RDSY/T 
(fragments 63, 64) separate into two parts with the division after the first 
sentence, deals with the provision of pennons or flags to the officers in charge 
of ting or posts along the wall, and with the use of these pennons in 


conjunction with drums to signal the stages of the enemy's advance or retreat. 
As described in 52.18, the ting (posts) were 100 bu apart along the wall. 


ED 


In most texts, $E appears in a variant form. I have followed Z&Q in reading "REGE" as 
“TERK” g 


. WNS suggests that #% should be emended to $&. Z&Q accept this whereas LSL and MBJ 


have $5] which I have followed. 


«eg 


. There is agreement amongst modern editors (LSL, MBJ, Z&Q) that “ 重 质 ” indicates 
重要 的 人 质 ” 一 LSL has:“ 指 敢 死 之 士 的 父母 麦子 。” 

. BB is read as FF fi and ## as 判 一 see, for example, LSL. 

i is read as 4E. following CZM. 

. Read as 情 (e.g. Z&Q) or ik (e.g. LSL). 

. There is uncertainty about this clause. SYR suggests 循 for 慎 whilst CZM suggests 47 


for 经 — see, particularly, Z&Q, note 8, p. 895. 


. There is general acceptance of SYR's proposal to emend 大 to 75. His note reads in part 


as follows: 7x BI Ez slc S > BEES AY NIG > DATE Ee Se BE Zoo” 


. 廉 is taken as Z* — see, for example, LSL. 
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69.2 


69.3 


General methods of defending a city: Have stores of stones; have 
stores of fuel and firewood; have stores of rushes; have stores of 
reeds; have stores of wood; have stores of charcoal; have stores of 
sand; have stores of pine and cypress; have stores of fleabane and 
artemisia; have stores of hemp and oil; have stores of bronze and 
iron; have stores of rice and millet. Wells and furnaces should 
have their locations. Important hostages should have places to 
dwell. The five weapons each should have a flag. Tallies each 
should have two halves. Rules and orders each should be [clearly] 
established. The gradations of light and heavy each should have 
their basis. Those responsible for the inspection of roads each 
should have designated areas. 


For each post captain (tingwei), have pennons with staffs of 
2 zhang 5 chi in length and material (silk) 1 zhang 5 chi long, and 
half a strip wide, six in all. When the enemy attack reaches the 
outer side of the moat, those on the wall facing the enemy should 
strike the drum three times and raise one pennon. When the enemy 
is in the water of the moat, they should strike the drum four times 
and raise two pennons. When the enemy reaches the protecting 
palisade, they should strike the drum five times and raise three 
pennons. When the enemy reaches the subsidiary wall, they 
should strike the drum six times and raise four pennons. When the 
enemy reaches the parapets, they should strike the drum seven 
times and raise five pennons. When the enemy reaches the main 
wall, they should strike the drum eight times and raise six 
pennons. When the enemy is halfway up in their ascent of the wall, 
they should strike the drum continuously. During the night, fires 
take the place of the pennons but the numbers are the same. When 
the enemy is retreating, the pennons are used in the same sequence 
as for the advance but without the drum. 
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69.4 


69.5 


69.6 


WAE 长 五 十 尺 。 四 面 四 门将 长 四 十 尺 ， 其 次 三 十 尺 ， 其 次 
二 十 五 尺 ， 其 次 二 十 尺 ， 其 次 十 五 尺 ， 高 无 下 四 HER o 


Comment: The version of this brief section (CZM #69.5, RDSY/T fragment 65) 
given above depends on SYR's two proposed emendations, neither of which 
RDSY/T accepts. In his alternative version the first general is the general of the 
city, the flag is not crimson, and 四 is retained with the measurement (45 chi) 
referring to the staff — see his pp. 398-399. 


EUN LES eateries api 


TEX m aS 3 ESTAN. 不 当 应 而 应 
Bo EAH o 


Comment: Although both CZM (#69.6 part two, #69.7) and RDSY/T 
(fragments 66, 67) divide this section, treating the insignia and the drums 
separately, modern editors (LSL, MBJ, Z&Q) do not. In WYJ it is part of his 
third and final paragraph which includes all the sections in the present text 
from 69.3 to 69.9. One issue of note is whether WYZ's proposed addition 
should be accepted as above. For the contrary position see RDSY/T, note 37, 
pp. 400-401. 


道 广 三 十 步 ， 於 城下 来 阶 者 ， Lo REE? o MEZ DA 
屏 ;三 十 步 而 为 之 图 &Bx.42B&BBE:SIBGBeT-RE E o 44a 
XE S 必 为 之 门 ， 门 二 人 守之 ， 非 有 信 符 > DT > 不 从 令 者 斩 。 


Comment: The arrangement of the final four sections varies somewhat. That 
given follows Z&Q and MBJ. Both CZM (#69.8, #69.9) and RDSY/T (fragments 
68, 69) treat the present section as two parts, making a division after what is 
the third sentence above. There is variation in the reading of the second 
sentence above, depending on whether Jf is taken as a screening wall (e.g. 
Z&Q) or as a latrine (e.g. RDSY/T, LSL). 


18. According to SYR, this should read: ft Za AE o” 

19. 四 is regarded as superfluous here (SYR). 

20. Following WYZ, ^f is regarded as misplaced here. 

21. There is general agreement that this additional clause should be supplied (WYZ). 

22. Here — is accepted as superfluous (SYR). 

23. CZM’s proposed emendation of #€ is fi. WYZ suggests 2E. In either case it is a 
receptacle of some sort. 
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69.4 


69.5 


69.6 


For the general on the wall, there is a crimson flag 50 chi in length. 
For the generals in charge of the gates on the four sides, [the flag] 
is 40 chi long. [There is then a progressive decrease according to 
rank], the next being 30 chi, the one after that 25 chi, then 20 chi, 
then 15 chi, there being nothing less than 15 chi. 


The officers on the wall [have an insignia] placed on their backs, 
the common soldiers on their heads, and the officers and soldiers 
below the wall on their shoulders. For the army on the left, it is on 
the left shoulder. For the army on the right, it is on the right 
shoulder. For the army in the middle, it is placed on the chest. 
Each (i.e. the left and right armies) has one drum whilst the middle 
army has three. The number of strikings of the drum ranges from 
three to ten. All those officers who have drums must be careful 
with respect to the number [of strikings] of their responses. Those 
who respond when they should not respond, or who do not 
respond when they should respond, are put to death. 


The road [on the wall] is 30 bu wide with steps to ascend and 
descend. On both sides of these are wells with iron vessels [for 
water]. On the outer side of the road make screening walls, one 
every 30 bu. Make them round and 1 zhang high. Make latrines for 
the people with walls 12 chi or more high. Where streets and lanes 
join the road there must be gates with two men to guard them. 
Those without the correct identification do not pass. Those who 
don't comply with orders are executed. 


852 


Mozi 


69.7 EER PR EKAM > eU en] ATO o 


Comment: This brief section corresponds to RDSY's fragment 70. CZM has it 


earlier as the opening sentence of his 4469.6. 


69.8 ” 诸 守 牲 格 者 ”, SHA > FUSEREN > TKH 


SAMO” > 建 旗 其 署 ， 令 皆 明 白 知之 ， 日 菜子 旗 
二 十 五 步 ， 外 广 十 步 ， 表 ”以 地 形 为 度 。 


APE 
^ PERE TN 


Comment: This is treated as a single section by CZM (#69.10) whereas RDSY/ 
T divides it, making the first sentence fragment 71 and joining the second 


sentence with what is here 69.9 in his fragment 72. 


69.9 WOZ pé Beo ZAER o 


Comment: On RDSY/T's interpretation, this final statement applies to troops 
training within a shengge as a kind of fenced enclosure. This is CZM's 


1669.11. 


24. 


25. 
26. 
27. 


28. 
29. 
30. 


This is WYZ's generally accepted emendation of the rare character (ZWDCD #32253) 


which appears here — see, particularly, WYJ, note 55, p. 913. 
According to WNS,“ 衣 章 微 ” should read X SE AC. 
CZM takes these last five characters to be a gloss. 


The “PER” is equated with the“ 杜 格 ”and the “WER”. Z&Q have: “ 
FERRI BEBE > DSBE RE o” 


日 上 端 前 尖 的 木 


On “# E E E", Z&Q have: “HEA SHEA PF AAR o” 4 is taken as 或 . 


There is general acceptance of % (ie. 长 ) for X. 
Jr is read as #) following SYR. 
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69.7 


69.8 


69.9 


On the wall, the officers and soldiers, men and women, all should 
wear distinguishing clothes and emblems so men and women can 
be distinguished. 


[In the case of] all those who defend the shengge (?fences) and are 
able to beat back three advances by the enemy, the Defender gives 
an order summoning them and bestows food on them in front [of 
others], provides them with a large flag, and gives them control 
over a town of one hundred households, or other materials and 
things. A flag to establish their official status lets everyone clearly 
know this. And this is called a mouzi flag. The internal width of 
the shengge is 25 bu and the external width is 10 bu. Its length is 
determined on the basis of the local topography. 


In training troops, starting from the centre, teach those to the front 
and back, right and left [in sequence] so those who are tired can 
rest [in rotation]. 


854 


70.1 


Mozi 


70: JE 


Comment: The material in this chapter corresponds to the DZ 70 both in 
content and sequence apart from the numerous emendations. WYJ has the 
material divided into 15 paragraphs following the same order except for the 
insertion of what, in the present text, are 52.20 and 52.21 which make up the 
major part of his paragraph 6 in the present chapter. 


安国 之 道 ， 道 ' 任 地 始 ， 地 得 其 任 则 功 成 ， 地 不 得 其 任 则 劳 而 人 无 
功 。 人 亦 如 此 ， 人 备 不 先 具 者 无 以 安 主 -， 吏 卒 民 多 心 不 一 者 ， 缘 在 
其 将 长 。 诸 行 赏罚 及 有 治 者 ， 必 出 於 王 公 。 数 使 人 行 劳 赐 守 过 城 
关 塞 、 人 备 炙 夷 之 劳苦 者 ， 举 其 守 率 之 财 用 有 余 、 不 足 ， 地 形 之 当 
守 超 者 ， 其 器 备 常 多 者 。 超 县 邑 视 其 树木 恶 ' 则 少 用 ， 田 不 辟 ， 
DE > SKIES > DAR (ZW RER? 


Comment: All editors have this as the beginning of chapter 70 but there is 
some variation in the actual arrangement. | have followed modern editors LSL 
and Z&Q in taking it as the first section. Others, such as WYJ and MBJ, have 
a continuous opening paragraph to the end of what is here 70.2. RDSY/T, 
however, treats 70.1 as two separate fragments (73 and 74) making the break 
at the end of the third sentence above. CZM also makes a division between 
#70.1 and #70.2 at this point but includes what | have as 70.3 in his #70.2. 
There is also a textual issue at the proposed break concerning whether Œ is 
made the subject of the first sentence of the second part or is included with Z 
in the last sentence of the first part. Two other issues are, first, whether RDSY/ 
T, for example, is right in taking the opening sentence to be speaking of "... 


Ri 


o 


1. On # here, LSL, for example, quotes Zheng Xuan’s note on the 《 礼 记 - 1335) equating 
48 with f. 

2. Z&Q have the following note on“ 安 主 ”:“ 使 守 城 人 安心 。” 

3. iis taken as 缺乏 (Z&Q). 


I have followed RDSY/T in regarding 3& as an error which should read 烧 . For an 


alternative reading see LSL, p. 529. 


5. Basedon CZM, these five characters are regarded as out of place here (perhaps a gloss) 
and are not included in the translation (see also SYR, Z&Q). RDSY/T has: “When there 
is too much materiel, however, the people will be overfond of eating." 
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70.1 


70: Orders and Commands 


The way of bringing peace to a state starts from the proper use of 
the land. If the land is properly used, then achievement can be 
completed. If the land is not properly used, then, regardless of 
labour, there is no achievement. People are also like this. If prior 
preparations are not made with respect to [military] equipment, 
then there is no way to bring peace to those who must defend the 
city. If the officers, soldiers and ordinary people are numerous but 
not of one mind, the responsibility invariably lies with their 
leaders. In all cases, the carrying out of rewards and punishments 
and the bringing about of order must come from the king or duke. 
[He] must frequently send people to reward those who defend the 
frontiers and passes, and those who prepare against barbarian 
invasion. He must ascertain whether the defensive leaders' 
materiel is more than enough or not enough, whether the 
topography is suitable for frontier defence, and whether their 
equipment and preparations are constantly adequate (many). If, in 
the border districts and regions, they see that trees and wood are 
lacking, there is little to use. If the fields are not opened up, there 
is little to eat. If there are no large houses with grass roofs, there 
will be little to use for burning. 


856 


70.2 


Mozi 


a metaphysical relationship between the Tao and Earth ti 7”, referring to the 
Guanzi 24.9 | have followed a more prosaic line. Second, there is the question 
of whether the five characters in brackets at the end of the section are part of 
the original text or not. | have followed CZM in taking the latter position. 


AWO ATR BA EM DE Z e Ae 
内 ， 各 当 其 隔 部 。 养 什 二 人 ， 为 符 者 日 养 更 一 人 ， 辨 访 ” 诸 门 。 
PL RASTER > PRES ARSE TS IL SS > AGES BK > K 
ME" > FE ZI UWM > EMF o RHP LAA ， 
ALC eH ^ AAD TIRE ^ LSP Sa RHE, o FANE > E 
心 “ 入 和 与 人 事 参 之 ”。 


II 


Jin 


Comment: In making this a section | have followed Z&Q. RDSY/T divides this 
passage into three fragments (his fragments 75-77), the first being a brief and 
possibly incomplete fragment comprising the first eleven characters only of 
the present section. His second fragment is then about servants or "food 
orderlies", although the surveillance of gates is also included. His final 
fragment he thinks "... suggests that there were two subsections, as yet 
unidentified in the extant text or now lost, called 'Mental Techniques' ... and 
‘Human Affairs’ ..." (p. 413). CZM links this section with the second half of the 
previous section in his 470.2. WYJ includes all this and the next section in his 
70, para 1. At this point a brief word seems apposite on the three characters 
3X, "Wr and 断 which are variously used throughout this chapter, in particular to 
indicate punishment. | have taken all three to be interchangeable in meaning 
"putting to death" or "executing", although this does seem to be a particularly 
harsh penalty for some of the offences described and also raises concerns 
about loss of manpower. On this, CZM has this comment: “ELA Bi? Za "p > 

但 从 墨 子 各 篇 观 之 ， B CE BL AE IK ^ ANE ETI ©” (p. 85) — see 
also RDSY/T, note 21, pp. 361-362. 


E Er 


See Guanzi Duben, vol. 1, p. 493 and Rickett, vol. 1, p. 115. Also, RDSY/T, p. 412. 
There is general agreement that 和 should be read as HE. 
I have followed Z&Q in reading {78 as HE. 


Z&Q 


I 


have this note on 养 :“《 公 羊 传 . 宣 公 七 年 》 何 休 注 : KKE 


= » 


E > Bep 


炊事 兵 。 


. On 9i 
. I have taken {A as H following, for example, LSL — but see RDSY/T. 
. Ly is 


Fi, LSL quotes SYR as follows: f ei Hayat °” Z&Q have: “辨识 监 访 。” 


taken as LJ following SYR. 


. The understanding of this sentence is somewhat difficult. Much depends on whether 
SYR' 


s proposed emendation of 心 to 以 is accepted. For those who accept it (e.g. LSL, 


Z&Q), it becomes a matter of first principles or local conditions and affairs. For those 
who do not, a different reading is required — see, for example, RDSY/T and MBJ. 
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70.2 


Make an inner battlement and an inner footbridge and put in place 
utensils that are prepared. On the wall, officers, soldiers and 
servants are all billeted inside the road, in each case appropriately 
divided according to their place of defence. Two servants are 
assigned to every ten men with one person to hold the tallies. 
This person is called the “servant officer” and is responsible for 
guarding every gate. Those who guard the gates and those 
responsible for the prohibitions of defence should not let anyone 
linger or remain beside them (i.e. the gates). Those who do not 
follow orders are put to death. Further, when the enemy forces 
reach [a city with] a 1000 zhang wall, they must be met at the outer 
wall, this being to the defender's benefit. In the case of a city with 
a wall less than 1000 zhang, do not go to meet them but look at the 
deployment of the enemy forces and their number, and [then] meet 
them. This is the principal point of defending a city wall. For any 
situation not covered within this, in all cases look at it in the light 
of basic principles and human affairs. 
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70.3 


70.4 


70.5 


Mozi 


JUSTE UE DA dU its Eo OWE RA WATE RZ > WAFA 
也 ， 不 能 此 ， 乃 能 守 城 。 


Comment: CZM (#70.3) and RDSY/T (fragment 78) both treat this as a 
separate fragment. For WYJ it is the start of his long paragraph 2 which ends 
with the penultimate sentence of what is here 70.10. With regard to meaning, 
there is variation as to whether waiting for help is a reasonable option or not. 


PME > MARA BEDA E > dol SEBRBERHE M 
BAH ZB ZAIN o OAS o ESAE o 


Comment: This is also probably best treated as a specific section, as CZM, 
for example, does (his #70.4). It certainly embodies a single, clear 
recommendation. RDSY/T combines it with what is 70.5 below, creating his 
fragment 79. 


BAG > SyMERHIE F SEA > MAWS > 0088438 2 2955 
zBDRGUSZ x > EAE A o PUSSIES EPH > 他 门 之 上 
必 来 为 高 楼 > HEREIN EES o ORE URI A — AP 守之。 人 (使 
HAS) o Eti. e 


Comment: This is a problematic section. The arrangement given basically 
follows CZM, although he treats the final sentence as a separate fragment. 
Thus he has the section apart from this as his #70.5, taking the final four 
characters as a gloss. The last sentence above then becomes his #70.6. On 
the contentious €, CZM has: "zs : EERE » REE 击 为 ' 隔 ' 之 音 转 ， 
BUSES 112.58 ^  FXi21 ©” RDSY/T combines this section with the previous 
section as his fragment 79 and also takes the final five characters as a 
separate group. He leaves open the question of 5€. 


T 


14. There is general acceptance of the reading of <& for ii. 

15. Following WYZ and BY, "lll is read as 万 令 . 

16. There is wide acceptance of YY's suggestion that this refers to an "ant approach" by the 
enemy, although RDSY/T, for, one does not take this to be so. 

17. SYR proposes the addition of 小 to give“ 他 小 门 ” 

18. It is generally agreed that the duplication of *— A" is an error. 

19. This final clause is very problematical both in text and in position. SSX proposes the 
emendation of # to 楼 (see Comment above). 
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70.3 


704 


70.5 


In general, in guarding a city, the best option is to quickly inflict 
damage on the enemy, but the advantage of waiting until relief 
arrives should also be recognised in defence. Certainly, if these 
things can be done, then the defence can be successful. 


In methods of defence of a city, if the enemy is 100 /i or more 
away, the general in command then issues an order urgently 
summoning the [members of] the five offices and the leaders of a 
hundred men, as well as the kindred of rich men and important 
families to reside in official dwellings. He orders trustworthy men 
to defend and guard them for reasons of caution about secrecy. 


When the enemy makes an “ant approach" against the city, the 
defending general [must have in his] camp not less than 300 men 
whilst the generals of the four sides and the four gates must choose 
officers of meritorious service and followers prepared to serve to 
the death, these numbering 100 men [for each general]. The gate 
generals collectively defend the other gates, above which must be 
built high towers to which skilled archers are sent to take up 
positions. The outer battlements and the earthen wall should have 
one man for defence. (Send the sons of important houses.) Every 
50 bu, have one tower. 


i. There is some doubt about the second part of this statement involving where 不 should 
be placed (before 明 or following 能 ), and whether it should be emended to 4%. In terms 
of meaning, the issue is, then, whether waiting for relief is a desirable option (Z&Q) or 
should be avoided (RDSY/T). 
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70.6 — pip AA > BBE o EAS EDL, > DIETS rp o Hg 


Mozi 


中 父老 小 ”不 举 守 之 事 及 会 计 者 ， 分 里 以 为 四 部 ， 部 一 长 ， 以 
W ERK RARI GAREA > MIRA o ERA 
上 有 分 [ 守 ]” 者 ， 大 将 必 与 为 信 符 ， 大 将 使 人 行 ， 守 操 信 符 ， 信 
不 合 及 号 不 相应 者 ， 伯 长 以 上 辑 止 之 ， 以 闻 大 将 。 当 止 不 止 及 从 
EARE ^ RET AAIE o RKE SET HIER e 


Comment: The meaning in this section is quite clear and there is uniformity in 
arrangement. Both CZM (470.7) and RDSY/T (fragment 81) have it as a 
discrete section. 


707. 。 诸 男 女 ” 有 守 於 城 上 者 ， 什 六 弩 四 兵 。 丁 女子 、 老 少 ， 人 一 矛 。 


Comment: | have taken this as a discrete section following CZM, particularly 
(his #70.8). Some modern editors (LSL, Z&Q) do likewise. RDSY/T combines 
it with what below are the first three sentences of the next section (i.e. down 
to “… 北 也 ”) in his fragment 82. 


70.88 ARH? o PRR RAS > WL pde > VERUS 


行 ,行者 斩 。 女 子 到 大 军 ， 令 行者 男子 行 左 ， 女 子 行 右 ， 人 无 部 
fT» BRAS o EAT o REST A= B mi — 48] > rm Er EL 
E” » grip esp qs B P7 > 更 行 其 部 ， 至 里 门 ， 正 与 开门 内 
更。 和 与 行 父老 之 守 及 帘 替 幽 问 无 人 之 处 。 


20. 


21. 
22. 
23. 
24. 
25. 
26. 


21. 


28. 


Z&Q take 种 术 as 道路 , which is in accord with BY’s proposal that ffi should be read 
as the old form — ZWDCD #34904. 

According to WYZ, 小 is misplaced here. 

There is some doubt about this character. I have followed Z&Q's reading as 盘查 . 
Added following WYZ. 

Based on what follows, & should be read as F (Z&Q). 

In this opening clause, 4% is read as J and 警 事 as #33 (LSL, Z&Q). 

There are three points in this sentence: (i) 而 一 is probably superfluous (SYR). (ii) 4 
generally appears in a variant form (ZWDCD #10285). (iii) The second 而 is taken as 
此 (SYR). 

IE is found here and in the final clause of the sentence in the ancient form. Also, 
according to SYR, “Sd 7447” should read “HLA SFA”. 

There is general agreement that 内 should be read as AN. 
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70.6 


70.7 


70.8 


On the basis of the neighbourhoods within the city, eight divisions 
(wards) are created with one officer for each division. Each 
officer has four assistants with whom to patrol the streets and 
within the neighbourhood. The old and young people in the 
neighbourhoods do not take part in the business of defence, nor 
in planning. Four divisions are made in a neighbourhood, with 
one leader for each division to look into comings and goings 
which are at inappropriate times, or are for other strange or 
nefarious purposes. Officers from the four assistants upwards 
who have defensive responsibilities must be given reliable tallies 
by the Commander-in-Chief (Great General), and when he sends 
men out on defensive business, they should carry these reliable 
tallies. In the case of the reliable [tallies] not corresponding or 
calls not eliciting a matching response, military officers from 
leaders of a hundred men upward at once stop them and let the 
Commander-in-Chief hear of it. Those who should stop them but 
do not, and assistants to the officers who let them go are all put to 
death. In the case of all those who commit a crime meriting the 
death penalty or more, all their parents, wives, children and 
siblings are implicated. 


Among the adult men who are defenders on the wall, in a file of 
ten, six should have crossbows and four [other] weapons. In the 
case of adult women, both old and both young, for each person 
there should be one spear. 


If an urgent situation suddenly arises, the centre army rapidly 
strikes the drum three times. [Then] in the road on the wall and in 
the lanes and streets in the neighbourhoods, all people must refrain 
from moving about. Those who do move about are put to death. 
When [men] and women go towards the main army, the order is 
given to those moving for men to walk on the left and women to 
walk on the right, and that they do not walk together. [In this way] 
all go to their defensive [positions]. Anyone who does not follow 
the order is put to death. Those who leave their defensive positions 
have their corpses displayed for three days, this being used as a 
warning against treachery. The leaders of the neighbourhoods and 
all those with defensive responsibilities live [adjacent to] the 
neighbourhood gates. The leader personally opens the gate to 
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70.9 


70.10 


Mozi 


Comment: There are, in this section, some variations in arrangement and also 


some textual 


issues. As it stands above, it has 


hree components. The first 


concerns the movement of people after the drum has sounded to declare an 
emergency situation. The second concerns the taking up of defensive 


positions and punishment for leaving 


surveillance of the gates and other areas within 


two as separate fragments (#70.9 and 


adds them to what is 70.7 above as hi 


combine the third component with w 


fragment 83 respectively. | have followed Z&Q 


deals with the issue of collaboration. A 
the issue of fulao 父老 , specifically, in 


ions. The third is to do with 
he wall. CZM treats the first 
3170.10). RDSY/T combines the two and 
s fragment 82. Both CZM and RDSY/T 
hat is 70.9 above to give $70.11 and 
in separating 70.9 in that it 
so, within the third component, there is 
he penultimate sentence, whether this 


hese posi 


is added after the first 与 (CZM) or both the first and second 与 (RDSY/T) and, 
related to this, whether 32 should come before or after the full-stop. The matter 


is discussed by WYJ (note 58, p. 932). 


of the last line which is also included 


又 民 之 所 谋 
得 之 ; 除 ;又 赏 之 黄金 ， 人 二 


There is an issue with the placement 
in 70.11. 


RAINES > PERN o ELLE Ke dub > AS e 
Bit o KO AD 行 守 


4 


行 ， 短 夜 三 循 行 


。 四 面 之 吏 亦 皆 自行 其 


其 守 ， 如 大 将 之 行 > 


A e 


DSY/T (fragment 83). 


nt Abo S f ， 
火 以 为 事 者 ”， 


火 突 高 出 屋 四 尺 ， 
NEXU 


m 


者 斩 。 
法 。 


诸 女 子 有 死罪 及 坐 失火 丝 
图 城 之 重 禁 。 


伍 人 不 得 > 
ER EST AAR UCET S IE ROE ATT ULAR RE ， 
之 ， 部 更 号 令 人 齐 之 大 将 ， 大 将 使 信人 将 左右 救 之 ， 


Comment: As discussed in the previous Comment, this section is included 
with the last two sentences of the previous section by CZM (#70.11) and 
R 


TK > Fk eit > 其 端 失 
Ws 得 之 ， 除 。 救 火 者 无 敢 训 
IIR 

部 吏 失 不 言 
WAER > REL AALS AU 


Comment: This is generally accepted as a discrete section. CZM has it as 


#70.12 and RDSY/T as fragment 84. Th 


e topic is, of course, fire control and the 


penalties for letting a fire get out of control or deliberately setting a fire. The 


29. Following SYR, 使 人 should read 信人 
30. There is some doubt about this clause. On 


co yt 


thinks ÑL should precede 3. 


一 i.e. 可 靠 的 人 . 


端 失火 ”, BY has:“ 因 事端 以 害 人 。”SYR 
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70.9 


70.10 


admit an officer. He then accompanies him in inspecting the areas 
of defensive responsibility of the elders right up to the narrow 
lanes and secluded places where no one lives. 


What treacherous people plan is to collaborate [with the enemy] 
outside. It is a crime [that warrants] pulling apart by chariots. 
Leaders and elders, as well as officers in charge of divisions, who 
fail [to apprehend such people] are all put to death. If they 
apprehend them, they are free of guilt and are also rewarded with 
gold [to the amount of] 2 yi per person. The Commander-in-Chief 
sends trustworthy men to walk around the defensive areas. On 
long nights, there are five tours of inspection; on short nights, 
there are three tours of inspection. Also, the officers on the four 
sides all personally walk around their defensive areas like the 
walking around of the Commander-in-Chief. Those who do not 
comply with the order are executed. 


Protective screens must be made for all furnaces. Chimneys 
should be high, extending 4 chi above the building. Care must be 
taken not to dare to lose [control of] a fire. Those who lose [control 
of] a fire are put to death. Those who deliberately lose [control of] 
a fire to create disorder are pulled apart by chariots. Five-man 
squads who do not apprehend [such people] are put to death. If 
they apprehend [them], they are free of guilt. Those who go to put 
out the fire dare not make a noise or clamour, whilst those who 
leave their defensive posts and obstruct the laneways for fire relief 
are put to death. The leaders, as well as elders and officers, who 
have defensive responsibilities for the division containing these 
laneways all involve themselves in putting out the fire. The officer 
for the division quickly orders men to inform the Commander-in- 
Chief. The Commander-in-Chief sends trustworthy men from the 
left and right to put it out. Division officers who fail to report it are 
put to death. In all cases, women who commit crimes warranting 
the death penalty, as well as those who lose [control of] a fire even 
if they cause no harm, right up to those who use fires to bring 
about disorder, are all treated according to the law. These are 
important prohibitions for a besieged city. 


864 Mozi 


one issue of arrangement concerns the final five characters — whether they 
are the conclusion of this section (LSL, Z&Q) or a heading to start the next 
section (CZM, WYJ, MBJ, RDSY/T). 


70.31. (RES JAZ" Wi OR RE Sm Ñ 
4j ^ MIL MSNA > AAR ^ BLE HER ORBE > HEIDE > 4E > 
THEE - HAGE + ANSE > ME WA No ^ ABO 言语 及 非 令 也 而 视 
NEA > Wt [FACIS TS > Ws 得 之 ，; BR S RUN C^ TELA, 
ANS > Wr ; SAB Bgm Blu DET. RC 
Ek. SEF > HARER o AAZ > BR o EE S RICE >» WT o TA 
T8 ; 得 之 ， 除 。 


区 


Comment: In terms of context, it does seem more appropriate to have the first 
five characters as the start of this section in the form of a heading for what is 
a whole list of prohibited activities. As alluded to earlier, the triviality of some 
of these offences is in striking contrast to the severity of the recommended 
punishment. The punishment of the leaders of those who transgress, as well 
as their associates and family members, is notable, as is the encouragement 
to report the misdeeds of others. In most texts in which divisions are made 
(CZM, RDSY/T, LSL, MBJ, Z&Q), this is a discrete section. WYJ combines it 
with the next section in his 70, para 3. 


T 


7042 ERFAR ^ BCE RARE Eo RAIA ROA > BER * 
而 ” PSE) WAELE” 封 城 将 三 十 里 地 为 关内 侯 ”, 辅 将 如 令 ” 
赐 上 卿 ,了 示 及 更 比 於 未 者 ， 赐 事 五 大 夫 。 官 更 、 豪 供与 计 坚 守 
Ho FARMERS > WAR ATPASE > BAS 


31. As in other instances, 2 is read as T. 

32. Following WYZ, 最 is read as 4A via its rare form ZWDCD #1618. 

33. There is some doubt about “#4”. Z&Q have “IRAH” whilst LSL suggests 视 is 
superfluous and joins 若 to the following clause. I have followed the latter. 

34. There is general acceptance of the reading of 摩 for BE. 

35. On ik, Z&Q have: “HEHE o Et: EF Zio” 

36. I have followed Z&Q’s interpretation of this sentence — see their notes 1 and 2, p. 912. 
Also, 2 is read as 做. 

37. There is general acceptance of the reading of 而 as 如 . 

38. On this title and the two following, see WYJ, notes 95-97, pp. 935—936. 

39. There is some uncertainty about 4 here — see RDSY/T, p. 452 and WYJ, note 96, 
p. 936. CZM, who has 如 今 , specifically equates this with the English “then”. 
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70.12 


[Important prohibitions for a besieged city:] When the enemy 
suddenly arrives, strict orders are given to officers and people not 
to dare to make a noise or clamour, to gather in groups of three, to 
walk together, to watch each other, to sit silently weeping and let 
tears flow, to raise their hands and question each other, to point at 
each other, to call to each other, to signal to each other, to follow 
each other's footsteps, to throw things at each other, to strike each 
other, to touch each other's persons or clothing, to blame and 
refute, to argue and talk, as well as to watch the enemy's actions 
and movements without orders [to do so]. [Those who do these 
things] are put to death. If the five-man squad does not apprehend 
them, they are put to death. If they do apprehend them, they are 
free of guilt. If a five-man squad [member] scales the wall and 
goes over to the enemy and [the other members] of the squad don't 
apprehend him, they are put to death. And, if the leader of a 
hundred men goes over to the enemy, the regimental leader is put 
to death. If the regimental leader goes over to the enemy, the 
regimental general is put to death. In the case of those defecting to 
the enemy, parents, wives, children and siblings are all torn apart 
by chariots. Those who report on these matters before the event 
are free of guilt. Those who leave their positions at the time of 
facing the enemy are put to death. If the five-man squads do not 
apprehend them, they are put to death. If they do apprehend them, 
they are absolved from blame. 


When a fierce battle has raged at the battleline and the enemy has 
been repulsed and driven down the wall, and is unable to scale it 
again, two men are chosen from every regiment and rewarded 
with an increased salary. If a siege is defeated, where the wall is 
greater than 1 /i in circumference, the general in charge is 
enfeoffed with 30 /i of land and made a guannei hou. Reward the 
deputy general with the title of shangging and deputies and 
officers according to their roles, bestowing on them the rank of wu 
dafu. In the case of other officers who are brave and take part in 
the planning of a strong defence, knights-errant as well as officers 
on the wall and lesser officers of various ranks from the five 
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70.13 


Mozi 


级 ， 女 子 赐 钱 五 千 ， 男 女 老 小 先 ” 分 守 者 ， 人 赐 钱 千 ， 复 之 三 
旗 ， 人 无 有 所 与 ， 不 租税 %”。 此 所 以 葱 更 民 坚 守 腾 轿 也 。 


Comment: This section deals with the rewards of rank, money and tax relief 
to be given to those who take part in a successful defence. It is treated as a 
discrete section by those listed in the previous Comment (for CZM $70.14, for 
RDSY/T fragment 86) whilst WYJ combines it with the previous section as his 
paragraph 3. | have simply romanised the titles, although all are listed by 
Hucker 一 BEA fX as Marquis of Kuan-nei (#3321), EMI as Senior Minister 
(#4987), and 五 大 夫 as Grandee of the Ninth Order (#7824). On these, see 
also WYJ, notes 95-97, pp. 935-936 and RDSY/T, note 89, p. 452. 


BAEK HR > W” dani Ao BRANI o P > RT 
Rhe o THRE > " REM 三 阅 之 x BURP PAE] ， 
FRSA > Dudes RARE > 不 得 外 食 。 spud 
RBA > HUE ^ HIB? RAT > GRE ERES + [e > 
语 之 请 。 及 上 饮食， OSAB> BIB 学 而 请 Bae — 
Ait > Rb > BUR IBS ABIDE ^ SERI zo dos 
若 缚 之 ， 不 如 令 及 和 后 缚 者 ， 皆 断 。 必 时 素 诚 之 。 诸 门下 朝夕 立 
若 ” 坐 ， 各 令 以 年 少 长相 次 ， 且 夕 就 位 ， 先 优 有 功 有 能 ， 其 余 皆 
以 次 立 。 五 日 官 各 上 喜 戏 ， 居 上 处 不 未， 好 侵 侮 人 者 一 。 


n 


40. 
41. 


42. 


43. 


44. 
45. 
46. 


4T. 
48. 
49. 


H 
pa 


Eis read as 无 (无 ) — (SYR). 


CZM has the preceding seven characters in parentheses taking them to be a later added 


gloss. 


There is some doubt about $. SYR reads it as 造 . CZM has: ^ E JA zi 不 或 


' o” Z&Q conclude: JEJE HF °” See also RDSY/T, note 96, p. 455 and Hucker 


#6916. 
I have followed RDSY/T’s reading of 44 — see his note 97, p. 455. On AÉ see also 
Hucker #7908. 


铺 is generally accepted as fifi — see, for example, Z&Q. 

I have followed RDSY/T's translations of these titles. 

In this sentence, there is general acoeprance of SYR's reading of # for Ef. Also, the first 
请 is read as 情 and the second as sib. 


断 here and subsequently is read as Jr. 
fff is read as T. 


# is read as BY here. 
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70.13 


departments, are all rewarded with the title of gongcheng." In the 
case of men who took part in the defence, increase their rank by 
two grades. In the case of women [who took part in the defence], 
reward them with 5000 cash. In the case of men and women, old 
and young, who did not take part in the defence, give each person 
one thousand cash and remit their taxes for three years so they pay 
nothing, neither rent nor goods taxes. This is the way to encourage 
officers and people to be strong in the defence of a besieged city. 


The officers and men responsible for the great gate are under the 
charge of no more than two men. The brave and daring are in the 
front line. The five-man squads are responsible for each other and 
each is ordered to know those on the left and right, and those to the 
front and rear. Those who leave their posts without permission are 
put to death. The commandant of the gate makes three inspections 
during the day and one at night, after the drum has sounded and the 
gate is closed. The Defender frequently deputes men to make an 
inspection and to inform those above of men who have left their 
posts. All meals are taken in the dwelling place and not outside. In 
respect to internuncios, shield-bearers, purifiers and women who 
serve at the front, the Defender must carefully and closely 
examine the nature of their intentions, expressions, assignments 
and talk. When superiors drink and eat, they must order people to 
taste [the food first]. If someone doesn’t comply, he is bound and 
asked why. If there is something which displeases the Defender in 
respect to internuncios, shield-bearers, purifiers and women serving 
at the front, and the Defender says to beat and bind them, those who 
do not follow the order, or who bind them later, are put to death. He 
must frequently and plainly warn them. In the case of all those 
beneath the gate, morning or evening, sitting or standing, each is 
ordered to place himself according to age and seniority. In the 
morning and evening, when they take up positions, first place to the 
right those with merit and ability. All the rest are to stand according 
to rank. Every five days the officers each [report to] the superior any 
case of someone larking about, or not taking a serious attitude, or 
taking pleasure in ridiculing or harassing others. 


ii. There are several problems with this sentence. The translation follows LSL’s 
interpretation which includes SSX’s emendation of 十 to +. 
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70.15 


Mozi 


Comment: Apart from WYJ who makes it the start of his 70, para 4 which ends 
with the penultimate sentence of 70.16, and Z&Q who make a division into two 
with a break at the end of the fifth sentence, all treat this as one section (CZM 
3770.15, RDSY/T fragment 87). | have followed the latter's terms for “iat”, “33. 
B", “4A” and "Iit A", but see also Hucker #7908 for the first. 


诸 人 士 外 使 者 来 ， 必 令 有 以 执 将 。 出 而 还 若 行 县 ， 必 使 信人 先 戒 
Ax JE | 门 守 乃 入 舍 。 般 人 下 者 常 司 上 之 ， 随 而 行 ， 松 上 
不 随 下 ， 必须 ( ] ( ] 随 。 


Comment: This is a very problematic section and the translation given is 
rather free. Important emendations or issues include 4 to 必 (BY) and the 
position and meaning of 将 in the first sentence; who is making the apparent 
tour of inspection in the second sentence; and whether F] should be emended 
to E] (CZM). In the third sentence, the issues are whether 之 should be 
emended to 志 (SSX), # to 从 (generally accepted), and which characters 
should fill the lacunae. ZCY has suggested 命 而 . Some commentators don't 
accept lacunae here. For example, CZM takes the last three characters as a 
gloss on "B&ififT , although RDSY/T disagrees with this — see his note 129, 
p. 462. I have largely followed LSL's version which includes some, but not all, 
of these proposals. In terms of arrangement, CZM has two sections (#70.16 
and $70.17) with a break after “A”. RDSY/T also makes a break here and 
adds the remainder to his next fragment 89. 


客 ” 卒 守 主 人 ， 及 其 为 守卫 ”， 主 人 亦 守 客 卒 。 城 中 成 卒 ， 了 
RUFE HZ > BILE” > A S35 yy. Bp 
BAR ,符合 入 ， 劳 ; 符 不 合 ， 牧 ”, 守 言 。 若 城 上 者 ， 衣 服 > 
他 不 如 令 者 。 

Comment: There are several issues of arrangement with this section. | have 
followed the modern editors LSL, MBJ and Z&Q in treating it as a discrete 
section. Certainly, apart perhaps from the last sentence, there is uniformity of 


subject. CZM treats it as two sections (his 470.18 and $70.19). He also takes 
the five characters “RELA; in the first sentence to be a gloss on 守 and 


A 
(EH 


nd 
E 
am 


50. Following SYR, there is general acceptance of ¥ as referring to a “guest” or “visitor” 
here rather than to the enemy, as is often the case elsewhere. 

51. There is some doubt about this clause — see CZM, RDSY/T. 

52. In this clause, I have followed Z&Q in reading 数 as 时 常 , Bk as 记录 and 署 as 名 册 . 

53. 牧 is read as 收 (e.g. Z&Q). 
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70.15 


All men and officers who are sent out and return must be ordered 
to present some form of identification when they go out and come 
back. If a senior officer of the defence makes an inspection tour of 
the district, he must send a reliable man beforehand to check that 
the circumstances at the garrison are satisfactory. Subsequently, 
his own man and the garrison commander can come out to meet 
him, and when they have informed him of conditions, they can all 
enter. Attendants must constantly observe the intentions of those 
above them and follow them when they go forth — but only their 
own superiors. They must not follow others unless ordered to do 
so by their superior. 


“Guest” troops [can assist] the defence of the “host” troops, but 
when they are participating in defence, the “host” troops should 
also defend the “guest” troops. In the case of troops within a city 
whose own troops have already fallen to the enemy, great care 
should be taken, frequently checking their register. Those from the 
same town are not allowed to defend the same place together. 
Those officers in charge of stairs and gates should examine their 
[identification] tallies, and, if there is correspondence, they should 
enter and be accepted. If their [identification] tallies don’t 
correspond, they are seized and the Defender informed. In the case 
of those on the wall, if their attire arouses suspicion or they do not 
follow orders, [then they too are seized and reported to the 
Defender]. 
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transfers the last sentence to the end of his 70.42. RDSY/T has this section in 
his fragment 89 which comprises the last sentence of 70.14, all this section 
and all but the final sentence of 70.16. 


7046  fHEESEATPIH R SPEER Cy BUAR S 


BiU ^ SEPTEEREEZ- © HRS DE TO DTR -R 
REN ROTH > ROPES AGT BIG WALE PES 
HARHA LEE WEBEL GAR ETE © NBR 
FREE > Bt o HULL» HOLA» AM o SEMA A 
其 可 行 、 不 行 。 


Comment: CZM treats this section as three fragments (#70.20-22). As 
mentioned above, RDSY/T includes all but the last sentence in his fragment 
89. This last sentence is then combined with the first two sentences of the next 
section (70.17) as his fragment 90. 


70.17 号”, AGBS RE Bt Arma BSS du 


ADRES PH > SERE ELIT BC? o HEE RAR GIRS > 
Bu ACI GE > ABET ^ Hum br > ESE o JF pan EURO 
Zo BART a AMIE AZ ^ Bt o SE AR GE RA m EA fth 
HEAT > Wik > DAR AB] SES > DABIT > Ric BEA ^ ER e 


54. 


55. 
56. 
57. 
58. 
59. 


There is some uncertainty about this clause. SYR has proposed 38 for £&. Z&Q suggest 
E, writing: ^E > -EEA > HR APR TEI Bh > PLE ZU BEDEUTET 
守 的 人 。” 

#2 is read as & here. 

In this clause, 4 is read as X. and JË] as #i 一 see, for example, LSL. 

I have taken 号 as a heading and in the sense of 4- — see, for example, Z&Q. 
Following SYR, this first #7 is read as filij. 

There is general acceptance of 知 for 放 . 
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70.17 


The night drum is within the main gate of the Defender. In the 
evening, the order is given for a cavalryman or messenger 
carrying an identification tally to close the city gate. In either case 
it must be a person of rank. At dusk, the drum is struck ten times 
and the gates and pavilions are all closed. Those walking about are 
put to death [but first] they must be bound and questioned as to 
their reasons. Then the punishment is carried out. When daylight 
is seen the fen drum [is struck] and this allows people to move 
about. Each of the officers of all the city gates enters and requests 
the key to open the gate. Immediately this is done, he returns the 
key. Those who hold [identification] tallies do not use this order. 
When an enemy comes, the tower drums [are struck] five times and 
also drums are struck all around. Various small drums respond to 
this. Those who join the army after the small drums have sounded are 
punished. Commands must be sufficiently fear-inspiring and rewards 
must be sufficiently beneficial. Orders must be carried out. Once 
orders are issued, people must follow them at once. Be on the lookout 
for orders that can be carried out not being carried out. 


Passwords: At night there are passwords. Omission of the 
password is punished. Create regulations pertaining to defence 
preparations and publish them, saying, “such and such a 
regulation". Display them publicly in offices, streets, lanes, 
stairways and gates, and order those going to and fro to look at 
them and know them. All officers, soldiers and ordinary people 
who make plans to kill or injure their general or leader, as well as 
those who have plans to rebel [are guilty of] the same crime. 
Those who are able to seize them and inform on them are 
rewarded with 20 jin of yellow gold and the perpetrators are 
punished severely. Those who take upon themselves activities 
which are not their responsibility, or those who take it upon 
themselves to control things which it is not their proper place to 
control are put to death. All officers, soldiers and ordinary people 
who take it upon themselves to enter other divisions that are not 
their own divisions are immediately detained and handed over to 
the sikong or hou of their division and the Aou informs the 
Defender." Those who do not detain [such people] or who take it 


iii. See LSL, note 9, p. 540 on these titles. 
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BERE EmO MRE 者 一 人 ， 以 令 为 除 死 罪 二 人 ， 城 旦 
四 人 “。 反 城 事 父 母 去 者 ， 去 者 之 父母 麦子 " 。 


Comment: There is variation in how this section is arranged and also some 
issues of interpretation. Probably the most accurate is CZM's arrangement 
which identifies three components (#70.23-25): A brief statement about 
passwords or watchwords (口号 一 CZM, 口令 一 LSL); a statement about the 
public display of regulations and the need for people to be familiar with them; 
and a large component about several crimes — planning to kill or injure 
leaders, doing things or going places that are outside the person's 
responsibility, and going over the wall so abandoning one's parents. All these 
crimes are to be punished by the execution of the perpetrator, or of the family 
members left behind in the last case. There are particular issues in the reading 
of the final sentence. | have followed CZM as well as MBJ and LSL. RDSY/T 
includes the first two components along with the last sentence of the previous 
section in his fragment 90 and makes the third component his fragment 91 in 
its entirety. 


7048 SHREK: MERO Woo BRMDK: PERE XUI 

F o me Ra SHARE AAAS > OC 
H3E o RATES o RES 之。 若非 伍 而 先知 他 伍 之 
JEo BERRE o 


Comment: This section has two components: the bringing forth of materials 
from people’s houses and the interrelated responses of adjacent five-man 
squads. This is recognised in CZM's division into #70.26 and #70.27. RDSY/ 
T treats it as one fragment (92) which comprises this and the next section plus 
the first sentence of the following section — i.e. 70.18, 70.19 and the first 
sentence of 70.20. WYJ has a somewhat different arrangement. His 
paragraph 5 consists of the last sentence of 70.16, all 70.17 and the first 
sentence of 70.18. 


60. BY suggests the addition of $i before ÑK. 

61. There are several issues with this sentence: (i) 5: JX is taken as 翻 城 (CZM). (ii) 
read as 3 (SYR). (iii) It is agreed that the end of the sentence is deficient. CZM suggests 
“E EE 2” which I have included in the translation. 

62. On Wj, Z&Q have:“ 即 前 文 的 Wii > KALB >” 

63. There is general agreement that 构 should be read as 购 in the sense of ?$5K, both here 
and in the following instance — see, for example, Z&Q. 


jn 


Fis 
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upon themselves to release them are put to death. In the case of 
those who are able to seize one person who is planning to rebel, 
betray the city, or scale the wall to go over to the enemy, use the 
laws to commute the death penalty for two men or hard labour for 
four men. In the case of those who go over the wall, abandoning 
their parents, the parents, wives, children [and siblings of those 
absconding are all put to death]. 


Completely bring out the materials from people's houses — tiles 
or large stones — reckon up the quantity, and record the size. If 
[material] that should be brought out is not brought out, the officer 
is at fault. All the soldiers and people positioned on the wall in 
each case protect those to their left and right. If those to the left or 
right are guilty of a crime and they don't know about it, then the 
next five-man squad is guilty of a crime. If someone is able 
personally to apprehend a criminal or report him to an officer, in 
all cases reward him. If someone is not in a five-man squad but 
knows beforehand of another five-man squad's crime, in all cases 
double his reward. 
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70.20 


70.21 


Mozi 


城 外 令 “ 任 ， 城 内 守 任 ， 令 、 孙 、 尉 亡 得 入 当 , 满 十 人 以 上 > 
& > TR AGRE IMs 百人 以 上 > S> R> WENER o PR 
SH > SUE > THE o 


Comment: The only textual point of note in this section is whether CZM is right 
in transferring 5f to the start of the section. He has this section as his #70.36. 
RDSY/T includes it in his fragment 92 which comprises what, in the present 
text, are 70.18, 70.19 and the first sentence of 70.20. In WYJ it is the opening 
part of 70, para 7 which goes on to include 70.20 to 70.24. 


募 民 和 欲 财物 ， 粟 米 以 " RA SAH > ADAPT o EAM E 
弟 有 罪 ， 中 不 在 县 中 而 欲 为 赚 ， 若 以 票 米 、 钱 金 、 布 币 、 他 财物 
免 出 者 ， 令 许 之 。 传 言 者 十 步 一 人 ， 稽 留言 及 乏 传 者 "， 断 。 请 
可 以 便 事 者 ， 亚 以 玻 传言 守 。 吏 卒 民 欲 言 事 者 ， 了 到 为 传言 请 之 
[EE I EXT E > Be 

Comment: The first sentence of this section raises issues both of 
interpretation and of placement. On the former, | have adopted CZM's text (his 
1170.37) for the translation as it gives a clear meaning. He treats it as an 
individual section whilst RDSY/T includes it as the final sentence of his 


fragment 92, making the rest of the section his fragment 94 after the 
interposition of fragments 52.20 and 52.21 (part). 


县 各 上 其 县 中 豪 供 若 谋士 、 居 ”大 夫 、 重 厚 口 数 多 少 ”。 


Comment: CZM treats this brief section separately as his #70.40 although he 
punctuates it slightly differently having the second comma after J. RDSY/T 
combines it with what is 70.22 below as his fragment 95. 


64. 
65. 


66. 
67. 


68. 


69. 
70. 


71. 


I have used Hucker's general term for this position — #3733. 
In translating this sentence (rather freely), I have relied on CZM's note:“ 如 亡 去 五 人 


而 俘 
SYR 


广 得 五 人 ， 则 功 罪 可 以 抵 销 。” 
suggests that 以 be transposed to follow 欲 . 


There is general acceptance of SYR's rearrangement of this clause to “LAF” with 
页 taken as 价 . The version of the sentence translated is that of CZM. 

On this clause, SSX has the following note: ^f& fa > iB LA; ERE ; 乏 传 ， 不 为 通 
Following BY and SYR, 诸 is read as 请 taken as 情 or 请 . 

There is widespread acceptance of YY's proposed emendation of /# to # although 
RDSY/T suggests that 届 might be retained in the sense of "resident". 


On = 


EJ, Z&Q have:“ 指 富裕 人 家 。” 
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70.19 


70.20 


7021 


Outside the wall is the Director's responsibility; inside the wall is 
the Defender's responsibility. If those under the Director, [his] 
assistants and the commandant abscond, they are held responsible. 
If the number of those absconding is a full ten men or more, then 
the punishment for each is to be downgraded two ranks. If the 
number is one hundred men or more, the Director, [his] assistants 
and the commandant are reduced to the ranks. In all cases they can 
atone for their crime, but to do so they must capture a number of 
the enemy equal to the number of men they have lost. Then they 
are pardoned. 


In calling for people who wish to use materials, cloth or grain to 
trade or exchange for various utensils, they should be given a fair 
price. If townspeople who are friends, or older or younger 
brothers, commit a crime, even if it is not in the same district, and 
they wish to use husked or unhusked grain, gold or money, cloth 
or silk, or other materials to atone for it, order that they be allowed 
to do so. For transmitting messages, there should be one person 
every 10 bu. Those who delay a message or fail to transmit it are 
put to death. All matters that might be advantageous are quickly 
transmitted to the Defender as messages. Officers, soldiers and 
ordinary people who wish to convey something quickly should 
make a transmission of the message [by] asking an officer. Those 
who delay or do not request a message are put to death. 


Each district reports [to those] above the number of its heroes, 
strategic advisers, senior officials and rich households. 
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70.22 Er TSP EER AK > BUDE Zc RR o KIAR o Ren E 
Ao BT © GEDA AAR RD BGR MMe > DIEM > HEr o 


Comment: The two somewhat disparate components of this section 一 
protection from fire and the prohibition of oppression and rape — are treated 
separately by CZM ($70.41 and $70.42). RDSY/T combines them with 70.21 
as his fragment 95. 


70.23 GSP S > ERRERA o TERRE > ARTE > PAE 
To 请 问 其 所 使 。 其 有 符 传 者 ， 善 舍 官 府 。 其 有 知识 、 兄 弟 欲 见 
之 ， 妨 召 ， 勿 令 里 替 中 。 三 老 、 守 阅 令 属 缮 夫 为 答 。 若 他 以 事 者 
微 者 ， 不 得 入 里 中 ”。 三 老 不 得 和 家人。 传令 里 中 有 以 羽 ， 羽 在 
三 所 差 ”。 家 人 各 令 其 官 ” 中 ， 失 令 ， 若 稽 留 令 者 ， 断 。 家 有 守 
者 治 食 。 吏 座 民 和 无 符 节 ， 而 擅 入 里 埠 官 府 、 Es Se SAK 
"Ibo BEL 


Comment: Again, this section is something of a miscellany, although it deals 
mainly with tallies. RDSY/T has it as a single fragment (96) whereas CZM treats 
it as four fragments (#70.43 to #70.46) dealing respectively with tallies, the use 
of feathers for messages, the individual in a household responsible for 
provisions, and again tallies — or rather, the lack of them. 


7024 ERTEM WD RAH o HU ED Eo WE o ERKA 
KERR” o 著 之 其 署 同 ”, 守 案 其 署 EAK > Bio REB SEE 
E o SHR o 有 匿 不 言 人 所 拨 藏 在 禁 中 者 ， 断 。 


72. The translation of this sentence is based on LSL’s notes 1 & 2, p. 543 which include 
SYR's note on Af A. which reads: "iB AE fth A Z”. 

73. The somewhat free translation of this sentence follows particularly Z&Q who base their 
interpretation on CZM. See also RDSY/T, note 220, p. 485. 

74. In this sentence, I have followed SSX’s proposals — first, to read 有 as 者 and, second, 
to rearrange the second clause to give: PEZEN”. 

75. 官 here is read as 4 following SSX. 

76. Ihave followed Z&Q in taking HP IE as ss] ril IE". 

77. # here is read as 值 . 

78. There is general agreement that 供 should be read as 15. 

79. Following SYR, 署 同 is read 署 隔 . 

80. On 错 发 , Z&Q have:“ 交 换 发 放 ”. 
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70.23 


70.24 


Officers, soldiers and people in government offices below the wall 
protect those to the front and rear, and those to the left and right 
from fire. If a fire starts spontaneously, those who spread it to 
others are put to death. All those who use the many and strong to 
oppress the weak and few, as well as those who rape other men’s 
wives or daughters, so creating a great clamour, are put to death. 


At all city gates and posts, care is taken to examine the tallies of 
those coming and going. If a tally is doubtful, or there is no tally, 
then in all cases the person goes to the district court and is 
questioned about what he was sent for. Those who have 
satisfactory tallies are well lodged in government buildings. If 
they have friends or brothers whom they wish to see, they are sent 
for, but they (i.e. the tally holders) are not allowed within the 
streets and laneways. In the case of someone who has a question 
to ask of the sanlao or shoulii, then it is possible to allow the 
sanlao’s shanfu to transmit it whereas, in the case of other matters, 
or people of lowly rank, they are not allowed to enter the streets or 
laneways. The sanlao are not allowed to go to the houses of the 
ordinary people. Messages and orders within the wards are by 
feathers, and the feathers are kept in the sanlao's office. The head 
of each household is responsible for orders within the dwelling. 
Those who fail to carry out, or who delay the orders are put to 
death. Households have a defender in charge of provisions. 
Officers, soldiers and ordinary people who are without tallies but 
take it upon themselves to enter the lanes and offices of a ward, 
and the officers, sanlao and shoulii who fail to stop and interrogate 
them are all put to death. 


All those who steal defensive implements and weapons, or 
materials, or steal from others, if the value is one cash or above, 
are put to death. Officers, soldiers and ordinary people should 
each write their names in large writing on a placard within their 
offices (barracks). The Defender inspects their offices (barracks) 
and those who have entered on their own responsibility are put to 
death. On the wall, every day there is an issue of mats which 
allows them to be exchanged and reissued. If there is concealment 
of prohibited items, or failure to report such concealment, 
offenders are put to death. 
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70.25 


70.26 


70.27 


Mozi 


Comment: CZM has this section as four fragments (#70.47 to #70.50). RDSY/ 
T has two fragments (97 & 98). In WYJ this is the conclusion of 70, para 7. 
There is some uncertainty about the reading of the last sentence, whether the 
reference is both to those who conceal prohibited items and those who fail to 
report them, or only to the latter. 


RICH ^ MAHA o BUXHI?ESEZ ^ MOA. » GLAS 
BiG Wi A ee > TERK > SIA JR WI > 令 吏 数 行 
[E > dyna BE MERE o FETS AG LARE SE > eZ 0 HF 
E o SPREE ATT IBA > WRF MAR EZ ° 

Comment: This section, which deals with the treatment of casualties, is taken 


as a discrete fragment by both CZM (#70.51) and RDSY/T (fragment 99). WYJ 
combines it with 70.26 below as his 70, para 8. 


pon 


EAMG > XE o FUSE PRAM MAW ^ VAITE 
GRR RZ o ARIZ EB ABE GUERRA: 
BU JI REUS EIUS BR ^ TARRE HAZ > SHEKE 
Wo 

Comment: This section continues the consideration of the treatment of 
casualties as well as other aspects of the aftermath of the battle. CZM has it 


as his 470.52, RDSY/T as fragment 100, and WYJ as the second half of his 70, 
para 8. 


城 上 卒 若 更 各 保 其 左右 ， 若 欲 以 城 为 外 谋 者 ， 父 母 、 妻 子 、 同 产 
EE o AAMINI o EREJE o a EPRA RIR > AIR 
之 数 。 有 能 捕 告 之 者 ， 封 之 以 千家 之 邑 ; 若非 其 左右 及 他 伍 捕 告 
者 ， 封 之 二 千家 之 邑 。 


Hr 


m 


81. On ÍF], Z&Q have: HHB > AEZ | BE o TREE A E o” 

82. In translating this phrase I have followed Z&Q who have this note: “祭礼 以 报答 神 的 
d. Chu BREED AER >» CREB) Z SEGA PEA] o FE 今 报 神 福 也 ”。” 

83. I have followed modern Chinese editors (LSL, Z&Q) in interpreting this phrase. Z&Q 
have this note:“ 死 於 守 城 的 人 的 遗属 。”RDSY/T takes it to mean that the chief 
personally sees the corpse of the dead person. 
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70.27 


In the case of an officer, soldier or ordinary person dying, 
immediately summon their relatives who, with the deputy sikong, 
bury them. Do not let [the family members] sit around weeping. In 
the case of those who are badly wounded, let them return home to 
heal the wound and be well looked after. Provide a doctor who 
gives medicines. Give them 2 sheng of wine and 2 jin of meat per 
day. Order an officer to go repeatedly to their village to see if the 
wound has healed. [If it has] he immediately notifies those above. 
In the case of those who falsely wound themselves to avoid their 
service, put the whole family to death. When the battle is over, the 
Defender sends officers to go in person to approach the families of 
the dead and wounded and to go to their houses to offer 
condolences and express sympathy. 


When the enemy has withdrawn and the battle is over, offer a 
sacrifice repaying the spirits for their blessing and assistance. The 
Defender gives the order to reward heroes of the districts who 
fought valiantly and all those with merit. He must himself go to 
the families of the dead and wounded to offer condolences and 
express sympathy to them and personally see the surviving 
relatives of the dead. When the siege of the city has ended, the 
Chief quickly sends out messengers to give recognition to officers 
and men, picking out those with merit as well as those who have 
died or been wounded. He bestows on them rank and salary. The 
Defender himself honours and favours them, making it clear that 
he values them. This lets resentment be directed towards the 
enemy. 


On the wall, soldiers and officers each protect those to their left 
and right. If there is someone who wishes to collude with [the 
enemy] outside the wall, his parents, wives, children and siblings 
are all put to death. Those to the left or right who know [of his 
plans] but do not seize and denounce him are all guilty of the same 
crime. Families in the wards below the wall are all to protect each 
other, just like those on the wall. Anyone who is able to seize or 
denounce [a traitor] should be enfeoffed with a district of one 
thousand households. If [the traitor] they seize is not to the left or 
right, but is in another five-man squad, enfeoff them with a district 
of two thousand households. 
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70.28 


Mozi 


Comment: This section returns to the issue of the mutual responsibility people 
have for those near or adjacent to them, previously considered, for example, 
in 70.13 above, and also the penalties for failing to meet these responsibilities. 
In addition, there are to be rewards for those who identify transgressors. CZM 
divides this section into two parts (#70.53 and #70.54), the former containing 
sentences 1, 2 & 4, and the latter, sentence 3. RDSY/T has this section as 
fragment 101, and WYJ as the start of 70, para 9 which also includes 70.28 
and 70.29. 


城 禁 : o nk RAN Be UR AE o Br AES E 

HP firi E Bm IRA o e RE. > ums 
> Oo HMMA > Bo MRE > Bo TTL 
MAM Rae > Bo MIR ARLES > 断 ”。 人 自 大 
书 版 ， 著 之 其 署 隔 ， 守 必 自 谋 ” 其 先后 ， 非 其 署 而 亡 入 之 者 ， 
ho BEB A > HAE > ZUR Bo Bodo sx ATIS 
者 ， 积 守 事 而 治 私家 事 ， 卒 民 相 次 家 室 、 上 婴儿， 和 皆 断 无 赦 。 人 举 
而 藉 之 。 和 无 符 节 而 横行 军 中 者 ， 断 。 客 在 城下 ， 因 数 易 其 署 而 无 


Comment: In this and the following section the first two characters are taken 
as a heading. This section itself is almost entirely devoted to a somewhat 
random list of offences all of which attract the death penalty (assuming Bf 
does mean this — see Comment to 70.2 above). The final sentence, however, 
repeats the instruction given in 52.20 which is one of the sections several 
editors move to the present chapter. Both CZM and RDSY/T combine this and 
the next section, in the first case as 470.55 and in the second case as 
fragment 102. WYJ also combines these two sections along with 70.27 as his 
70, para 9. 


84. In this sentence, 使 is read as E. In addition, 不 before @K is considered superfluous, 
whilst SYR suggests XK itself should be emended to XX. 

85. It is generally agreed that JE is superfluous. 

86. As it stands, this sentence is by no means clear. I have followed what I take to be Z&Q's 
interpretation — see their notes 4 & 5, p. 928. 

87. There is general acceptance of SYR’s reading of 总 as 4. 

88. In this sentence, fh i is taken as 五 and EA as 就 位 . 

89. Following SYR, i is taken as 课 in the sense of 查阅 . 
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Wall Prohibitions: Officers, soldiers and ordinary people who 
copy the enemy's identification tallies and banners are executed. 
Those who don't follow orders are executed. Those who take it 
upon themselves to issue orders are executed. Those who neglect 
orders are executed. Those who prop up their halberds, lean 
against the wall, and do not go with the majority are executed. 
Those who do not answer or recklessly call are executed. Those 
who set free those who have committed a crime are executed. 
Those who praise the enemy and spread slander inside the wall are 
executed. Those who leave their posts and gather to talk are 
executed. Those who hear the city drum sound five times and are 
late going to their posts are executed. Everyone must write their 
own name in large writing on a placard which is hung at their post. 
The Defender must personally inspect the front and rear of his post 
and those who are not at that post or have recklessly entered it are 
executed. Those who leave their posts to the left or right and 
together enter other posts, and those to the left or right who do not 
seize [them], as well as those who carry private letters, make 
requests, or bear letters for others, or who set aside defensive 
matters to attend to private matters, or soldiers or ordinary people 
who steal [?from] each other's houses or children are all to be 
executed without [possibility of] pardon. People who bring reports 
are to be recorded [in a register]. Those who pass randomly within 
the army but have no tally are executed. When the enemy is 
beneath the wall, [those soldiers on the wall] must, at the 
appropriate times, change their posts but their support personnel 
should not change. 
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70.29 


70.30 


BEC? : DURA > LPS TR > Roc DATE ， 
得 相 与 言及 相 藉 ， 客 射 以 书 


ALDH» BG Mid 
Tu 


者 ， 唯 守 及 掺 太守 之 节 


23 IND 


Comment: This section con 
that praise or over-estimate 
RDSY/T combine it with th 
separating the sections on 


Er « Ep 5E D ARE 


Mozi 


Er» EAR 
GP" > FIR IN DAE > FREE ， 
AGRE. SURE RENE E 
捕 告 之 者 ， 赏 之 黄金 二 十 斤 。 非 时 而 行 
而 使 者 。 


inues the list of prohibitions, focusing on activities 
the enemy. As mentioned above, both CZM and 
e previous section but | have followed Z&Q in 
he grounds of taking “SM as a heading. 


E 


fit 


其 人 


7x 


uaa 
捕 告 者 ， 


能 得 者 


p 


TZ o WARE ` 
贫 人 食 不 能 自 


90. 
91. 
92. 


93. 
94. 
95. 
96. 


97. 


守 入 临 城 ”, MEE + EKK 


以 其 


给 食 者 ， 


24293 
> HB 


SCE > EF EEF 
所 守 虽 ， 小 大 


EZE EH 
RE > HELZ FICE ` 
上 食 之 。 及 勇士 父 


有 和 怨 仇 仇 不 相 解 者 ， 
人 ， 明 白 为 之 解 之 。 守 必 自 黑 其 人 而 藉 之 ”。 孤 之 ”， 

REUNIR 某 者 ， 三 族 ”。 
HZ e c 
SHKARER PMS o REZI 


令 上 通知 之 ， 善 属 之 ， 所 io 


4d 
mf 


有 以 私 怨 
有 
SOL, BREE 
多 交 诸 侯 者 ， 常 请 之 

无 得 擅 出 入 ， 连 
麦子 USED SO 
母 新 威 麦子 党 时 酒肉 > 


I have followed Z&Q in taking this as a heading after the pattern of the previous section. 
Following YY, & is taken as É& in the sense of fà. 


I have followed CZM's interpretation of this clause. He has: “A Ifi Jf zi 


E,” 


= = 9 


SYR takes 请 as if. 


In this sentence, “ĦA” is understood as “辨认 人 


SYR has this note on (AZ: 
On 三 族 , LSL has:“ 指 夷 三 族 
TEŽE o” 


CZM has the following note: 


BAP 
伍 相聚 而 
TES» E: 


P". 
处 ， 


M 


詹 任 守 城 之 


HLA BL o 
谓 父 昆 弟 > CL EBS > 


B 
i. 


“ 猫 言 邑 之 大 小 ， 等 於 犯罪 者 所 在 之 
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Praising the Enemy: [Those who] take few to be many, disorder 
to be order, or a clumsy enemy attack to be a clever attack are 
put to death. There should be no verbal exchanges between the 
enemy and the defenders. If the enemy shoots in letters, they 
should not be picked up. If [enemies] outside display themselves 
to [the defenders] within with skill, there should be no response. 
Those who don't follow these orders are all put to death. It is 
forbidden to pick up letters shot in by the enemy or to shoot 
letters at the enemy. In the case of those who transgress the 
orders, their parents, wives and children are all put to death 
and their own bodies exposed on the wall. Those who are able 
to seize and denounce them are rewarded with 20 jin of gold. 
Those who can move about at prohibited times are only the 
Defender, those carrying the tallies of the Grand Defender, and 
messengers. 


When the Defender takes responsibility for the defence of the city, 
he must carefully question the fulao, the officers, and the great 
officers about all those who have unresolved grievances or 
enmities between one another. He should summon such people 
and definitively resolve [their disputes] for them. He must 
personally identify such people, make a record of them, and keep 
them apart. In the case of those whose personal grievances harm 
the affairs of the city or its officers, their parents, wives and 
children are all put to death. Those who collude with [the enemy] 
outside are to have all their family put to death. Those who are 
able to capture, seize or denounce such people are to be enfeoffed 
with a city the size of that which is being defended. The Defender 
gives them his seal, confers honours and favours on them, and 
gives them an official position, letting officers and great officers, 
as well as soldiers and people, all clearly know about it. In the case 
of local worthies who have frequent intercourse with feudal lords 
outside, [the Defender] should often visit them, order the local 
leader to get to know them well, and keep an eye on them. He 
should also frequently entertain them and invite them to dine [with 
him] so as not to let them come and go on their own responsibility. 
[He should also] bind them to him by holding hostages. In the case 
of leaders of the districts and wards, the fulao and local worthies, 
their relatives, parents, wives and children must be honoured and 


884 Mozi 


必 敬 之 ， 舍 之 必 近 太守 。 守 楼 临 质 富 而 善 周 %， 必 密 涂 楼 ， 令 下 
无 见 上 ， 上 见 下 ， 下 人 无知 上 有 人 人 无 人 。 


Comment: This long section consists of a somewhat miscellaneous set of 
instructions to a Defender for when he takes charge of the defence of a city. 
The basic aim is to eliminate destructive differences among those in positions 
of authority, to foster harmony and well-being among them, and to keep 
abreast of events beyond the confines of the wall. Finally, there are 
recommendations about the construction of the Defender's tower. | have 
followed modern editors (LSL, MBJ, Z&Q) in making this one section. Both 
CZM and RDSY/T treat it separately — #70.56 and $70.57 in the first case and 
fragments 103 and 104 in the second case. WYJ has the major part of the 
section as his 70, para 10 with the final part about the tower being the start of 
his 70, para 11 which continues to include 70.31-33. 


7034 FZR” > WEAR ME WEO TERY o 其 饮食 酒肉 
DAE > $842 Odio PWR AS Z > EJHA RA ZY = 
Eo MZE Se PBL o PAE > EAM o cae Dp 
PEREZ o BE RAE SUR. ^ HEE Z Mae > 
可 任 事 者 。 


Comment: This section continues the instructions to the Defender. | have not 
taken the first four characters as a heading as both CZM and RDSY/T do. CZM 
breaks this section into three fragments (#70.58-60) dealing respectively with 
the Defender's choice of close associates, the building of walls around the 
hostage building, and matters with regard to the gates. On the other hand, 
RDSY/T has this as part of a larger fragment (105) which also includes 70.32 
and 70.33, similar to WYJ's arrangement of his 70, para 10. 


70.32 Siti ^ BRR Zu > MEH ^ MILA > JE A RS PII e 


98. RDSY/T, based on CZM, takes this to be a particular kind of encircling road — see his 
note 297, p. 508. 

99. Both CZM and RDSY/T take this to be a heading. An alternative reading, and the one 
I have followed, involves taking the immediately following É& as 与 一 see LSL. 

100. On AE, SYR has: "EVA GRE ° H3 2° SE ZEE SU 

101. In this clause, SYR takes 请 as R and regards 者 as superfluous. 

102. SYR takes JE as Jf. On the 司马 门 see Z&Q, note 13, p. 932. 
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favoured. If there are poor people who are unable to provide 
themselves with food, those above should give them food. In 
addition, at appropriate times, the parents, relatives, wives and 
children of brave knights are all to be given wine and meat. He 
(the Defender) must show them respect and they must be 
quartered near the Grand Defender. The Defender's tower should 
be adjacent to the hostage quarters and be skilfully encircled. It 
must be a thickly plastered tower which does not let those below 
see what is above, but does let those above see what is below. 
Those below do not then know whether there are people above or 
not. 


For those to whom he is close, the Defender should pick officers 
who are honest and incorruptible, loyal and reliable, impartial and 
able to meet their responsibilities. There is no need to prohibit 
drink and food [such as] wine and meat. Each is to guard his own 
cash and gold, cloth and silk, and material things, taking care that 
there is no stealing from each other. The walls of the buildings 
housing the hostages must be three in number. On the tops of the 
walls, those defending all pile up broken fragments of pots. On the 
gates, there are officers who are in charge of all the gates of the 
wards. In closing and locking the gates, they must wait for the 
Grand Defender's tally. For the protecting guard, [the Defender] 
must select warlike soldiers who are particularly reliable. There 
must be careful selection of officers who are loyal and reliable, 
impartial and able to meet their responsibilities. 


Order those guarding the general to themselves build surrounding 
walls 10 chi high. In the case of those on the large and small gates, 
in addition, order them to guard the sima gate. 
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Mozi 


Comment: There are differences of view on two points in this brief section 
(CZM 3:70.61). First, who is ordered to build the surrounding wall for the 
general, and second, whether those responsible for the large and small gates 


are also 


7033 BRE 


70.34 


者 , n 
为 不 善 


Comment: The 


to be responsible for the sima gate (SYR) or not (RDSY/T). 


m s > AR TL ^ MASON. o ARAL SE BL EB SR 
DS ar ER > Wad EPSP > SPAR BIDS © PRERE 
TADRER . " > FBI ° 


wo key points in this section about the several types of 


prognosticator are that they be quartered in appropriate places and that they 
withhold any discouraging information from the general populace, informing 
the Defender alone. CZM has this as #70.62 whilst with RDSY/T and WYJ it 
completes fragment 105 and 70, para 11 respectively. 


Rae 油 d 


捕 告 


> EARS oe HO PSUS o MARAE 
BD > WS a EZ > ARKAE > MAAZA BF PR ， 


TAKE: AREE A > KEM BIL XV KESE 
SURE” | HART ARG» RAR > Sa (90 s Be 


。 有 
其 


| 赐 什 三 。 收 票 米 、 布 币 、 钱 金 ， 出 内 畜产 ， 和 皆 为 平 


ELL BURG MARAA > DU EZ. ^ ACHES HE h ， 


TG o 


kV UE Ed: > BRE, - SCR EE TAR 


积 票 六 


百 石 ， 某 里 某 子 家 食 口 十 人 ,积聚 百 石 。 出 聚 米 有 期 


103. 


104. 


105. 
106. 
107. 


108. 
109. 


LAN 


E 
ig 
T 
以 与 


二 人 ， 


H > 


This refers to a form of prognostication in keeping with the other omen-seekers 
the passage. Z&Q have: PRE : 负责 观察 去 所 的 人 人， 古代 巫 师 之 


mentioned in 
flit 9" See 68 


2, note 3 above. RDSY/T calls them “ether-watchers” . 


Two proposals regarding this statement are (i) AK for 4% (WYZ) and (ii) the addit 


者 after 望 气 


(SSX). 


种 here is taken as £X (SSX). 


SYR suggests emendation of SEE to WA. 


48 is read as ‘& following CZM who has this note: 


一 物 。” 
This is WYZ 


s proposal for the unknown character that appears here. 


“ 猫 言 吏 仅 以 相当 之 值 ， 但 不 限 


ion of 


[od 


A very similar statement is to be found in the Shi Ji 30 (CEFE - 平 淮 书 》) 一 see vol. 


4, p. 1430. 
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Those who “watch the vapours” must be quartered near the Grand 
Defender whilst the shamans must be quartered near the public 
altars of soil. They must be respected and treated as spirits. The 
shamans, prayer-intoners, recorders and those who “watch the 
vapours” must use favourable words to inform the people but must 
report the true situation to the Defender. The Defender alone 
should know the true state of affairs and that is all. Shamans and 
vapour-watchers, if they self-importantly spread bad news to 
startle and frighten the people, are executed without possibility of 
pardon. 


If it is calculated that food will be insufficient, each person should 
make known how much they have, recording for a family the 
amount of the five grains in dan and sheng. A fixed time is set for 
this. Record [the results] in a register along with the various goods 
and materials which officers give in compensation. When the time 
limit is reached, in the case of those who have hidden [food] and 
have not made it known, or who have made it known but 
incompletely, order officers and soldiers to make observations and 
apprehend [them]. All are executed. Those who are able to seize 
and denounce [offenders] are rewarded with three tenths [of the 
grain]. Collect unhusked and husked grain, cloth and silk, cash 
and gold, and bring out and gather domestic animals. In all cases, 
value them at a fair price, give [the people] a contract with the 
Chief, and record it. When the siege is over, repay each person, 
rewarding them with double the price. Also use the price, value 
and amount to confer rank. In the case of those who wish to 
become officers, let them do so. In the case of those who do not 
wish to become officers, but wish to receive reward, rank, or 
emolument, or who wish to redeem relatives or acquaintances who 
have committed a crime, order that they be permitted to do so. In 
the case of those who have received rewards, let them visit the 
hostage quarters and hand over [to them] their relatives. In the 
case of all those who wish to assist their superiors again, double 
their ranks and rewards. [In the record there should be], for a 
certain district, or a certain ward, or a certain individual family 
with two mouths to feed, a pile of grain of 600 dan. For a certain 
district, or a certain ward, or a certain individual family with ten 
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70.35 


过 期 不 出 者 王公 ' AZ o AERE CY ° IESE 
看 票 米 多 少 。 

Comment: This long section about the collection, documentation and 
distribution of food supplies and other materials is clear in meaning. Both CZM 


(#70.63) and RDSY/T (fragment 106) treat it as a discrete section. WYJ also 
has it as a separate paragraph — his 70, para 12. 


守 入 城 ， 先 以 候 为 始 ， 得 王宫 善之 ， 勿 令 知 吾 守 和 卫 之 备 。 候 者 
为 界 窗 ， 父 母 、 妻 子 皆 同 其 宫 ， 赐 衣食 酒肉 ， 信 '” 吏 善待 之 。 候 

RAE > BED > SPE SME > 外 环 隅 为 之 楼 ， 内 环 为 楼 ， 楼 入 葆 
窜 丈 五 尺 鸟 复 道 。 茶 不 得 有 室 ， 三 日 一 发 席 慕 ， 略 视 之 ， 布 茅 窜 


中 ， 厚 三 尺 以 上 。 发 候 ， 必 使 乡 邑 忠信 ， 善 重 士 ， 有 新 威 、 妻 
To EGYDZ o VER MERR’ ART AA WHA 
同 所 ， 给 食 之 酒肉 


Comment: This, and what are here the next two sections (70.36 and 70.37), 


are about the employment and deployment of scouts or spies. Throughout, the 
meaning is essentially clear (although see Comment to 70.37 below) but there 


are variations in arrangement which might be summarised as below. 


Z&Q: Division into four sections — 70.35 and 70.36 as in the present text 
and 70.37 in two paragraphs. 


CZM: All 70.35 and 70.36 apart from the last two sentences are included 
as #70.64. The last sentence of 70.35 is put in parentheses. The last two 
sentences of 70.36 are treated separately as #70.65. All of 70.37 is given 
as his 470.66. 


LSL and MBJ: 70.35 and 70.36 are combined as one paragraph. 70.37 is 
a single paragraph as below. 


RDSY/T: All but the last two sentences of 70.35 are included in fragment 
107. He treats 发 候 as a heading ("Sending out Scouts") and under this 
heading includes the last two sentences of 70.35 and all but the last two 
sentences of 70.36 as his fragment 108. The last two sentences of 70.36 


110. RDSY/T has: “(CZM) believes that wangkung 王公 refers to the ruler of the state either 
a king or a duke: this phrasing suggests a Warring States date for the passage" — note 
340, p. 516. 

111. On 候 , SSX has: "SES ACH dr °” Z&Q have:“ 即 今 所 说 侦探 或 间谍 。” 

112. On (RE, CZM has:“ 余 按 当 作 fili? »" I have retained fii. 

113. CZM’s reading of 问 for [8] is accepted. 
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mouths to feed, a pile of grain of 100 dan." For bringing out the 
unhusked and husked grain have a time limit. When the time limit 
is passed, any grain that is not brought out is confiscated. Those 
who are able to seize or denounce [offenders] are rewarded with 
three tenths [of the grain]. Be careful not to let the people know the 
amount of unhusked and husked grain. 


When the Defender enters the city, the first thing he does is to 
acquire scouts (spies). Having acquired them, he immediately 
quarters them and provides food for them. He does not let them 
know about the preparations for defence. The scouts (spies) are 
given different quarters and their parents, wives and children all 
share their same quarters. They are given clothing and food, wine 
and meat. A trustworthy officer [is sent] to look after them well. 
When the scouts (spies) have returned, they are questioned. The 
Defender’s dwelling has three encircling walls. Towers are built at 
the corners of the outer encircling wall. [Also] towers are built on 
the inner encircling wall which are 1 zhang 5 chi [high] where they 
enter the hostage quarters. And make a double road. The hostage 
quarters should not have [separate] apartments. Every three days 
there should be an issue of mats. Closely inspect them and spread 
rushes in the dwelling to a thickness of 3 chi or greater. In sending 
out scouts (spies), knights of the districts and fiefs who are loyal 
and trustworthy, skilled and honest men, must be sent. Their close 
relatives, wives and children are to be substantially rewarded with 
money and property. It is certainly important, when sending out 
scouts (spies) and taking care of their parents or wives and 
children, to make separate quarters for them so they are not in the 
same place as [other] officers. Give them wine and meat as food. 


iv. For the apparent anomaly in amounts see CZM, p. 128. 
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70.36 WIR > EXE Bie H3 s SZ > 候 三 发 三 信 


are moved to the end o 
70.37 is included as his 


Mozi 


f the chapter as a separate fragment (120). All 
fragment 109. 


v. WYJ: 70.35 and 70.36, with the text as given here, comprise his 70, para 
13. 70.37 is combined with what is here 70.38 as his 70, para 14 which 
ends with the first sentence of 70.39. 


重 蝎 之 。 不 欲 受 赐 而 欲 


印 。 其 不 欲 饭 吏 而 欲 受 构 赏 禄 ， 皆 如 前 。 有 能 入 深 至 主 
Zila > AZAR o J 


Eo FEU SUMS > 
见 守之 任 。 其 欲 复 以 位 
之 o 


为 更 者 ， 许 之 二 百 石 之 更 。 守 再” 授 之 
Tom 
LARK > goa dod o gEL-BAaI 
守 必 身 自 致 之 其 亲 之 其 亲 之 "所 ， 见 其 
Lo RERO EE OE UU SE 


Ri 


Comment: For the various arrangements see the Comment to 70.35 above. 
CZM puts both the amounts following the two instances of #Z in parentheses 


as possible glosses. 


70.37 iH" 候 和 无 过 十 里 ， 居 高 便 所 树 表 ， 表 三 人 守之 ， 比 至 城 者 三 表 ， 
BUR ERAR o ERE” > RASEK o MEER o RANE 
FED > WRR APAE o ERREKA E BUTS SEHE 


过 五 十 人 ， 客 至 壤 去 之 


| HUGE o or o HAC HS 


出 之 ， 为 微 职 。 空 队 、 要 塞 之 人 所 往来 者 ， 令 可 [ ] ” Beso d 


114. 


115. 
116. 
117. 
118. 


119. 


120. 
121. 


There is some uncertainty about Jil. Both WYZ and YTY take it as qualifying EJ. Z&Q 
suggest it should be read as fill equating 佩 授 with 授与 . 
On #7, Z&Q have: “捍卫 城池 之 士 。 插 : 同 Fo” 


The duplication of XIZ is taken to be an error. 


Added following SYR. 


There is some debate as to whether this initial character should read 出 or d: — see 


RDSY, note 363, p. 526. 


RDSY calls these "feng sail-signals". I have followed Z&Q in taking this to be a smoke 


signal from the beacon tower. 


I have followed Z&Q in reading JKE as i Wt or #79 based on notes by SYR and CZM. 
There is general acceptance of VJ in this lacuna; see also WYJ, note 346, pp. 964—965. 
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When [the Defender] sends out other scouts, they are rewarded 
materially as for the previous scouts. When they return, compare 
their reliability. If it is sound, reward them. If three lots of scouts 
are sent out and all three are reliable, double the reward. In the 
case of those who do not wish for rewards, but wish to become 
officers, promise them an official position of 200 dan. The 
Defender confers on them a seal. In the case of those who do not 
wish to become officers, but wish to receive rewards and salaries, 
treat them all as previously indicated. In the case of those who are 
able to penetrate deeply into the enemy's territory, once assured of 
the veracity of their reports, reward them twice as much as the 
other scouts. If they do not wish to receive rewards, but wish to 
become officers, promise them an official position of 300 dan. In 
the case of those knights who are rewarded for guarding the wall 
and the moat, the Defender must personally visit their parents to 
let it be seen how much he respects such men. In the case of those 
who wish to assist their superiors again, the rewards in terms of 
rank, emolument and the opportunity to redeem those who have 
transgressed are doubled. 


The scouts are to set up flags on high and suitable places not more 
than 10 Ji [from the wall]. Each flag should have three men to 
guard it. Extending back to the wall, there should be three flags so 
there can be communication between the beacon towers on the 
wall and the positions of the flags. In the daytime, this is by 
smoke. At night, it is by fire. When it is heard where the enemy is 
coming from, and their formation and the inevitability of attack 
are known, give consideration to the small cities which cannot 
defend themselves. Completely protect the old and weak [people], 
the millet and rice, and the domestic animals [from them]. Send 
out not more than fifty soldiers and scouts, but, when the enemy 
reaches the parapet, withdraw them. Be careful that there is no 
delay. The group of scouts should not exceed three hundred men. 
In the evening, send them out carrying some identification. In the 
case of empty places, wild but strategically important places 
where people come and go, the scouts are to follow their tracks 
and establish their whereabouts. There should not be less than 
three men per ward. As soon as it is light, send them out to track. 
Each [scout] sets up his signal in the fields. The advance guard 
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下 里 三 人 CER o KLER 5ODHEZ o RRK > EA 
郭 门 之 外 内 ， 立 其 表 ， CREE > CHD RIA o BI 
FE HERRE WEER DEEN” > MRAK 
B8 Bk RE | AGE > BR aE; R o BR ae ; 
AB > SVU HE > JH > SR OSEE o DU > RIO © 

Comment: This completes the three sections on scouts or spies. Unlike the 
other two sections, this section must be regarded as somewhat uncertain in 


meaning, especially pertaining to the exact arrangement of signalling 
between the scouts and those on or by the wall, and also as to precisely how 


the latter are arranged. 


ARAD > HEEL > BARD KERR Z © IET S HERE > HES 


TÍRE o She SE dito 
Th o TRASH 3 


> KERZ o uin] DOCE RIAL? 
以 ,各 以 其 记 取 之 。 事 ”! 为 之 


券 ， 书 其 枚 数 。 当 遂 '” 材 木 不 能 壤 内 ， 即 烧 之 ， 人 无 令 客 得 而 用 


之 o 


122. 


123. 


124. 


125 
126. 


127. 


128. 
129. 
130. 
131. 
132. 


The translation of this difficult sentence depends on reading 队 as BÉ, acceptance of 
WYZ’s suggestion of 以 for the lacuna, acceptance of YTY's comment on Dh C iz 


FERE") and WYZ's comment on 可 


note, also Z&Q's note 12, pp. 939-940. 
There are several issues with this clause: (i) On JjA^€ SSX has: “Phas > E06 EXE 


MEA. 


is taken as UE. 


BEE fig > HEAR TT BERK o” (i 


Fi (OFA it BF) — see WYZ's explanatory 


i) IE is written in its ancient form. (iii) 正 期 


I have followed CZM in reading 3E with 燃 . YY thinks it should be read as #842 一 see 
LSL’s note 13, p. 554. 


. There is general acceptance of Ji$ for 3£ here. 


On Jf 35, YY has this note: HFB > HK > mr Xp EE A rth e” LSL 
simply equates 独 with Jr. 


On this clause, WYZ has: “HE 外 宅 


zs 
On this clause, WYZ has: "iE 外 宅 室 ” 谓 城 外 人 家 之 室 也 。” 
There is general acceptance of #4 for 内 . 


已 is read for LJ here. 


Following SSX, 5 is read for 3. 
WNS's note reads: “Px SL Per] > 2818, o” 


"HEROD Gr JEU, > BEUK WE 
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then sit both inside and outside the outer wall and also set up a 
signal. One half of the advance guard must be allowed to remain 
stationed within the outer wall so the enemy has no way of 
knowing their number. If there is an alarm, and the enemy is seen 
to have advanced beyond the signal in the field, those on the wall 
raise a flag to make known the enemy's movements. When the 
enemy is seen, one beacon is raised. When they enter the region, 
two beacons are raised. When they approach the outer wall, three 
beacons are raised. When they enter the outer wall, four beacons 
are raised. When they approach the inner wall, five beacons are 
raised. At night, fire is used, in all cases like this (i.e. the same 
numbers). 


For a distance of 100 bu from the outer wall, high and low walls 
as well as trees and timber, both large and small, should be 
[knocked or] cut down and removed completely. The wells of 
private dwellings outside [the wall] should be filled in completely 
so that water cannot be drawn from them. Private dwellings 
outside the wall should be destroyed completely and trees 
completely cut down. Anything that might be used in attacking the 
city is completely taken inside the wall. Let each person have a 
record of what is theirs. When the matter (the attack) is over, each 
person can use the record to reclaim what is theirs. The officers 
making the bonds should write down the number of items. If there 
are trees and timber facing the road which cannot be completely 
brought within [the wall], then burn them so as not to let the 
enemy get hold of them and use them. 
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Comment: The subject now moves to the removal or destruction of anything 
outside the wall which the enemy could make use of. In terms of arrangement, 
RDSY/T here interposes between 70.37 and 70.38 what, in the present text, 
are 71.7—10. These are his fragments 110—112. The present section exactly 
corresponds to his fragment 113. Other editors do not make this change. CZM 
moves directly from 70.37 to 70.38 as does WYJ. The former has 70.38 as a 
single section (his 470.67) whilst the latter combines 70.38 with 70.37 and the 
first sentence of 70.39 as his 70, para 14. 


人 自 大 书 版 ， TÉ Su? Ups ma > HUGE ZIG > XE 
Sy! o HERE o ENE > ORE > SRG > e > 
KREI ° ERRA” HER | HESI > KEM HEK ° 

BOA Eds > ZES 军 中 ， 有 则 其 罪 射 。 非 有 司 之 令 ， Medis 
怠 、 人 趋 ， 有 则 其 罪 射 。 和 无 敢 散 牛马 军 中 ， 有 则 其 罪 射 。 人 饮食 不 
hy > REH o GEO TA E> AURRI o SKAREN A 
E RAMAR > [RIS] o ARAZ > TDR o SUR RAE ， 
Ao SLA RAE K TERRES FOLGE © IRAJ > 


死 上 目 行 27 。 


Comment: This section is predominantly a list of relatively trivial offences 
punishable by piercing the ears with an arrow, a punishment not hitherto 
mentioned. Some more serious offences calling for the death penalty 
complete the section. CZM has this as a two sections (4470.68 and $70.69) as 
does RDSY/T (fragment 114). In WYJ, this section minus the first sentence is 
his 70, para 15. 


记者 侍 令 门 外 ， 乌 二 草 ， 夹 门 坐 ， 铺 食 更 ， 和 无 空 。 门 下 记者 一 
长 ， 守 数 令 入 中 ， 视 其 亡者 ， 以 督 门 尉 与 其 官 长 ， 及 亡者 入 中 
报 。 四 人 来 令 门 内 坐 ， 二 人 来 散 门 外 坐 。 客 见 ， 持 兵 立 前 ， 铺 食 


133. There is general acceptance of the reading of 中 for 忠 (e.g. LSL, Z&Q). 

134. There is some variation in the way this sentence is understood, in particular, whether the 
officials are the ones indulging in lewd behaviour (RDSY/T) or are responsible for the 
edict against it (LSL). On the punishment see RDSY/T's detailed note 447, p. 545. 

135. These two characters are SYR's emendations and are generally accepted. LSL refers to 
the (3 3C) in identifying the game as weiqi 围棋 . 

136. There is general acceptance of the emendation of 去 to 士 . 

137. Following SYR, this clause is read “JE — H 7”. 
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People should write [their names] in person in large writing on 
boards and display them at their posts (offices). The authorities 
should issue a proclamation in relation to military discipline that 
anyone who indulges in licentious behaviour will have their ears 
pierced with an arrow. Arrogant and self-important people who 
deceive the upright, make a continuous clamour, stop many 
people on the roads preventing them from going about their 
normal business or causing them to delay it to an inappropriate 
time without informing their superiors are to have their ears 
pierced with an arrow. Those who shout out and frighten the 
people are punished by death. Those who condemn their superiors 
without remonstrating with them or who unrestrainedly indulge in 
evil words are punishable by death. No one should dare to have 
musical instruments or [the game] weiqi in the army. Those who 
do are to have their ears pierced with an arrow. Without an order 
from an officer, no one should dare to gallop a cart or run on foot. 
Those who do are to have their ears pierced with an arrow. No one 
should dare to scatter oxen or horses in the army. Those who do 
are to have their ears pierced with an arrow. Those who drink or 
eat at inappropriate times are to have their ears pierced with an 
arrow. No one should dare to sing or wail in the army. Those who 
do are to have their ears pierced with an arrow. Let each person in 
charge of punishments complete the death penalty [where 
appropriate]. If there is an officer who sees a crime but does not 
report it, he should receive the same punishment. Or, if he lets [the 
perpetrator] escape, he should also be put to death. In all cases, 
generals and leaders who fight with the ordinary people in 
disregard of the laws are put to death. In all cases, supervisors who 
do not send knights, soldiers, officers, and people to hear the oath 
of command are to suffer the punishment in their stead. In all 
cases, people are put to death in the market place and their corpses 
exposed for three days. 


The guards in attendance outside the gate of the defence 
headquarters should be in two groups sitting on either side of the 
gate. They are to take turns in eating so as not to leave [the gate] 
unattended. The guards at the gate are to select one leader who, at 
appropriate times, enters and informs the Defender of conditions. 
The Defender examines the list of those who have absconded and 
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更 ， 上 侍者 名 。 守 室 下 高 楼 “， 候 者 望 见 乘 车 若 骑 卒 道外 来 者 ， 
及 城中 非常 者 ， 辑 言 之 守 。 和 守 以 须 城 上 候 城 门 及 邑 吏 来 告 其 事 者 
以 验 之 ， 楼 下 人 受 候 者 言 ， 以 报 守 。 中 涓 ” 二 人 ， 夹 散 门 内 坐 ， 
Pla MRE’ IRR 。 


Comment: There is some doubt about the exact circumstances being 
described in the opening sentences of this section. | understand the ji# to 
be guards who are positioned outside the defence headquarters or the 
Defender's quarters where they await orders. Both CZM and RDSY/T divide 
this section into three parts. The divisions are the same - sentences 1-4 (CZM 
3170.70, RDSY/T fragment 115); sentences 5 & 6 (CZM $70.71, RDSY/T 
fragment 116); sentence 7 (CZM $70.72, RDSY/T fragment 117). WYJ 
combines sections 70.40 and 70.41 in his final paragraph 70, para 16. 


7041 XESPELZ OS BELES- KEEMA Bobo MMC H 


ALR Werde m © TALE DELS RT o B AS 
LENS rau LEE EET LEE 17 


138. 
139. 


140. 
141. 


142. 


143. 


144. 
145. 


In this clause, SYR takes Æ as ?i£ and inserts Z3 before 高 . 

On (iB, Z&Q have: “侍从 的 名 称 。 负 页 文书 保管 及 传达 。”RDSY/T simply 
transliterates the term. 

CZM takes 4278 to equate with 夹道 . 

[fü is BY's proposal for the unknown character which is found here. On #452, Z&Q have 
the following: ^E] AAR > JAER E ESBU4L > WEA PERA oC 

SYR's proposal for these five characters is: ^tf . This is accepted by CZM, 
RDSY/T and Z&Q, for example, and is followed in the translation. 

Following WNS, BE is read 参 验 in the sense of 验证 . 

SYR suggests the emendation of fifi to HII. 

TÉ is read as 龙 . On “HELE” Z&Q have: 一 种 可 以 搬 动 的 灶 。” 
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makes the guard and their leader responsible for seeking out the 
absentees and reporting them." Four men are to sit on either side of 
the defence headquarters gate within and two men are to sit on 
either side of the san gate without. When visitors are seen, they are 
to take hold of their weapons and stand in front [of the gate]. They 
are to take their meals in turns and are to announce the names [of 
the visitors] to their superiors. Below the Defender's hall is built 
a high tower. When those on watch look out and see carriages, or 
horsemen and foot-soldiers, approaching along the road outside, 
as well as anything out of the ordinary inside the wall, they 
immediately report this to the Defender. The Defender waits for 
those on lookout on the wall as well as the district officers to come 
and inform him of the circumstances in order to verify them. 
Those men below the tower are to receive the reports of the 
lookouts and announce them to the Defender. Two attendants 
(zhongjuan) sit on either side within the san gate. The gates are 
always closed. They take their meals in turn and there is one leader 
for the attendants. 


For the connecting roads that surround the Defender's dwelling, 
build a narrow road with a wall on each of its two sides to a height 
of 1 zhang and make observation holes [so that those on the wall 
can look into the hostage quarters]." And the wooden tablets that 
are written on and are obtained must be carefully examined and 
verified. If there are places where they are not satisfactory, then 
they are not, for the moment, passed on, pending correction. The 
walls on the narrow road outside the thoroughfares both have 
towers high enough to overlook the wards. On [each] tower there 
is one drum and a portable furnace. Then, if there is some reason, 


v. Iam uncertain about the exact meaning of the opening four sentences of this section. 
Much depends on who the 35325 are. I have taken them to be guards at the gate of the 
defence headquarters — see LSL and Z&Q, note 1, p. 944. But see also RDSY/T who 
calls them “internuncios” and has a slightly different reading of the paragraph. For the 
terms #97 and 侍卫 (Z&Q’s reading of i311) see Hucker #7908 and #5333 respectively. 

vi. The text here is very uncertain. I have given Z&Q's version — see their notes 18 and 
19, p. 944 as well as SYR and CZM for the difficulties. It is quite probable that the two 
clauses (from 立 to ££) are misplaced. 
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BN Arie > BE o EEMI o RAKES -W FEHI ， 
RR [EIER o sit AER I RI MESE ^ SAP BERI Zr 


Comment: This section is something of a miscellany. Both CZM and RDSY/T 
subdivide it but differently. CZM has sentences 1 and 3-6 as his 470.73, 
sentence 2 as his #70.74 and sentences 7-8 as his #70.75. RDSY/T retains the 
order above but includes sentences 1-6 as his fragment 118 and makes 
sentences 7-8 his fragment 119. 


o 


146. There is considerable doubt about this sentence. CZM suggests that the five characters 
from Y to 置 above might be displaced from here. I have simply offered a tentative 
translation of the sentence as it stands following LSL’s reading. 

147. CZM substitutes Ei] for 利 , which I have followed in the translation. 
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the drum [is sounded]. When the officer arrives, this stops. At 
night, fire is used to indicate where the drum is. Below the wall 
there is one latrine every 50 bu. The latrines are the same on and 
below the wall. Those who have committed crimes but are not to 
be put to death are sent to clean out the latrines to punish them. 
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71: REY 


Comment: This chapter corresponds to the DZ for Mozi 71 apart from three 
variations: (i) The transfer of 13 characters from before what is the penultimate 
sentence of 71.5 to the start of 71.8. (ii) The transfer of 4 characters from what 
would be the start of 71.14 to the start of 71.13. (iii) The omission of 43 
characters that, in the DZ, follow what below is 71.14. WYJ has a closely 
similar arrangement apart from not making the transfer given in (i) above. 
Details of the arrangements of CZM and RDSY/T are given in the Comments 
following each section. 


71143. THE: ERIS WE Fo UREA BAMA > 以 为 
AX ELARA > DAM CEO BS > SMART > REP 之 城 ， 兵 
SRL > AZERA’? |] 子 墨 子 日 : [PRR APR? 羊 零 者 攻 之 
HU + EUSA > RENEI o FS BCE > UE 
则 近 害 ， RER o FR MK > AURIUM. > EEE UAI" o 
RSE > BRE FAET KERA EDAR’ RDA 
B^ BABU > RAR oJ” 
Comment: The first issue with this section is placement. Whilst most editions 
have it here (e.g. SYR, CZM, WYJ, LSL, MBJ, Z&Q), RDSY/T places it in his 


section entitled "Defence against Overlooks" (i.e. Mozi 53) where it is his 
fragment 24. Secondly, there are problems in the reading of Mo Zi's reply to 


I 


Following ZCY , 轻 意 is read as 肆意 (“recklessly and without restraint"). 

Both # and the following 4 are supplied on the basis of earlier passages — see LSL. 

属 is taken as 会 合 (LSL) or 连接 (Z&Q). 

There is general acceptance of JX for 政 here. 

CZM has the following note on this clause:“ 余 以 为 兰 ， 兰 音 形 皆 相近 ， 即 《号 令 》 篇 

ZH CH VAT) e EUG Kates He BITE > BRR > 柱 和 后 ES ub 和 后 

EE ， 谓 碎 石 之 后 ， 继 以 大 石 也 。” 一 p. 138. 

6. Since BY, it has been suspected that there is a lacuna at the start of this clause which 
remains a problem. For example, RDSY/T takes it with the next sentence. Z&Q have this 
modern paraphrase which I have followed: “让 涛 人 看 到 防守 的 坚固 。” 

7. In the final clause, % is added (BY) and & replaces 78 (WNS) 一 see WYJ, note 16, 

p. 979. 


AWN 一 
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71.1 


71: Miscellaneous Defences 


Qin Zi asked, saying: “Suppose the enemy are many and brave, 
recklessly flaunting their courage to intimidate our leader. 
Suppose they bring up brushwood and earth to build a sheep’s 
bank ramp (yangling), piling up earth to make a high [bank] in 
order to approach [our] people. Suppose they cover it with shields 
at the front and bring it adjacent to the wall, positioning 
swordsmen and archers on it. What is to be done then?” 


Master Mo Zi said: “Are you asking about defence against the 
sheep’s bank ramp? Attack by sheep’s bank ramp is a clumsy form 
of attack. It is enough to tire out the soldiers but not enough to 
harm the city wall. In dealing with attack by sheep’s bank ramp, if 
it is distant, then oppose it at a distance. If it is near, then oppose 
it near so the danger does not reach the city wall. Fire arrows and 
stones at it unceasingly and from both sides. Follow these with 
large stones thus demonstrating the resolve [of the defenders]. 
Send out crack troops who are not likely to retreat and who will 
ruthlessly strike so the attackers will readily flee. Cultivate a spirit 
of courage and the people’s hearts will be strengthened one 
hundredfold. If those of your soldiers who seize many of the 
enemy are well rewarded, then they will maintain their resolve." 


i. The rather free translation of this final sentence, which is based on WYZ's reading of 
^P as Æ, follows LSL — see his note 7, p. 560. 
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71.2 


Mozi 


Qin Guli, particularly what are, above, the final four sentences. | have largely 
followed CZM in translating these sentences. RDSY/T, however, takes a 
somewhat different view based, in part, on SYR. The problems are described 
in detail in his note 22, p. 200. He is also adamant that what CZM (and other 
modern Chinese editors) have as the first 16 characters of the next section 
actually belong with this section (his note 33, p. 201). This only really 
constitutes a problem if the present fragment is transferred. Adhering to the 
"majority" arrangement, | have left these characters in the next section. WYJ, 
in fact, has what are here sections 71.1-4 together as his 71, para 1. 


作 士 * 不 休 ， 不 能 禁 御 ， 遂 属 之 城 ， 以 御 云 梯 之 法 应 之 。 凡 待 
JE? o SER S BLUE UER DAZ AN AE MARR? 
Zoe Ae > HAL > BPR A> WwW RUN Z > BA Khe 
LAE o BER BIA > HAE > FHT o URAM > (EZ UA 
io EB > RR? 民心 百倍 ZH Tm ° 
f& > B > BRR LAT Z e 


Comment: There are two main points to be made about this section. First, it 
does seem to continue the topic of how to respond to different types of attack, 
although it might be argued that these are not specifically raised in Qin Guli's 
question. Moreover, the second part of the section is noticeably similar to the 
second part of the previous section. Second, there are the problems 
presented by what are the second and third sentences of the version above. 
In the translation, | have basically followed LSL although most commentators 
take this to be about enlarging the wall. My impression is that the situations 
being considered are more pressing than would allow for further construction 
work on the wall so, in keeping with the previous section, the focus is taken to 
be on immediate measures. Related to this, there is the question of whether 
100 bu to left and right refers to additions to the wall or to the distance over 
which the direct methods of hurling down different items are to be employed. 
This is CZM's #71.3 and RDSY/T's fragment 121 apart from the first sentence 
which he has in his fragment 24 — see previous Comment. 


There is general acceptance of © for X: here. 
Following BY and SYR, /$ is taken as HE. 


. On 麻城 , LSL has this note: “SH ERPE RE o EE > ph > frui 
类 。” 
. There is doubt about 日 . WKY suggests emendation to 石 . 

. See RDSY/T's detailed note on this character — note 4, p. 563. 

. This is SYR's proposed version of this clause and is followed by modern commentators 


— note 5, p. 561. The emendation of J to 应 is due to BY. 


such as RDSY/T, LSL and Z&Q. 
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If it is impossible to prevent the enemy piling up earth to a great 
height, and the earth pile has come near to the wall, respond to this 
by using the method of resisting cloud ladders. In general, when 
expecting [attack by] the filling in of moats, battering rams, cloud 
ladders, or *approachers" (/in), there must be the choice of the 
appropriate method of withstanding them. If the piled-up stones 
are inadequate, use wooden planks. To the left for 100 bu and to 
the right for 100 bu, throw down arrows, stones, sand and burning 
charcoal as thick as rain, and also pour down burning firewood 
and boiling water. Choose fierce and valiant soldiers, being 
careful not to send those with doubts. Examine rewards and carry 
out punishments, taking calmness as the basis. And if the advance 
must be swift, do not let the men waver. Cultivate a spirit of 
courage and the hearts of the people will be strengthened one 
hundredfold. If those of your soldiers who seize many of the 
enemy are well rewarded, then they will maintain their resolve. [If 
the enemy uses] battering rams, "approachers", or cloud ladders, 
all these can be opposed by striking them with battering rams. 
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71.5 


Mozi 


渠 长 丈 五 尺 ， 其 埋 者 三 尺 ， 矢 长 ” 丈 二 尺 。 渠 广 丈 六 尺 ， ps 
LRoGRIGESUA o EPRE" nop BRIE aL" —RH > 
SKA PAET REALTA e 

Comment: This section corresponds to CZM's #71.4 and RDSY/T's fragment 
122. It is predominantly about the qu shields previously described in 52.9 and 


52.17. RDSY/T takes the “ladders” f&, not mentioned in the previous accounts, 
to refer to the arms — see his note 24, p. 566. 


p 


诸 外 道 可 要 塞 以 座 害 ， 其 甚 害 者 为 策 三 享 ， 享 三 隅 ,织女 之 ， 令 
BEHR o RAEE © Pk WAE EB BHA RP AE o P 
要 塞 及 为 微 职 ， P ADERE DE RRR E o 

Comment: This section is a relatively straightforward description of the need 
to establish difficulties to impede the enemy advance and to keep track of 


comings and goings generally. It is CZM's #71.5 and RDSY/T's fragment 123. 
WYJ has it as the concluding part of his 71, para 1. 


TER AERP PEN RE BB ;大 小 调处 > ERAKI 
弟 、 Alaa EZ.  /MESOK > RE ORE MERE > KAI 
rH > BD HEA ¢ BGRKSEOK > A ER FE B 
Eo WARTH" > ERBZ o 


| 


Comment: There are some variations in arrangement here. | have followed 
modern editors such as LSL, MBJ and Z&Q in making 71.5 and 71.6 separate 
sections. Both CZM and RDSY/T have 71.5 as two separate sections, the 
former as #71.6 and #71.7 and the latter as fragments 124 and 125. WYJ has 
a different arrangement with the first part of the present section (down to … 门 
内 ) as his 71, para 2, then a short separate paragraph (3) which is here the first 
sentence in 71.8, with then a para 4 comprising the rest of 71.5 and all of 
71.6. 


14. On RR, Z&Q have: "$28 KR » eo 38 EP > ERER EIE TRU SA o 
15. 3€ is read here as HE — see, for example, Z&Q. 


16. I have followed CZM in taking + as ER. 


17. In this clause, # is read as ffi and Ei as 价 — see, for example, CZM. 
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71.5 


Shields (qu) are to be 1 zhang 5 chi long with a buried part of 
3 chi. Their poles are to be 1 zhang 2 chi long. The width of the 
shields should be 1 zhang 6 chi. Their “ladders” should be 
1 zhang 2 chi [long] and the shields should hang down 4 cun. In 
setting up the shields, the distance from the parapet should not 
exceed 5 cun, with one ladder every 7 chi. The overall number of 
shields and screens should be 258 per li, there being 129 of each. 


All outside roads should have a fortification built to create 
difficulty for the enemy. On those that offer the greatest danger, 
build three posts (ting) in a triangular arrangement with one post 
at each corner like the “spinning damsel”, so they are able to come 
to each other's aid." AII large hills, mountains and forests, ditches 
and watercourses, hillocks and mounds, paths and fields, outer 
gates, and lanes and streets can have obstructions set up. Use 
identification signs so it is possible to trace and know the number 
of those coming and going, and also the places where they might 
conceal themselves. 


In protecting the people, first consider the size of the government 
offices, people's houses and the various different dwelling places, 
then assign the ordinary people temporary quarters. If some of 
those being protected wish to go along with older and younger 
brothers, or with their friends, let them do so. All the grain, 
domestic animals and materials from houses lying outside the city 
that can be of assistance are sent into the city. When matters are 
pressing, then let [these things] be piled up within the gates. When 
the people contribute grain, cloth and silk, gold and money, oxen 
and horses, and domestic animals, in all cases a fair price is set and 
there is a contract with the leader which documents it. 


ii. RDSY/T takes both the ting and their arrangement to be triangular — see his note 27, 
p. 568. 
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7L6 使 人 各 得 其 所 长 ， 天 下 事 当 ， J CK PERO GAAS > 


17 SREY ETT sm XE BRENT | ARES BB > BERE 


天 下 事 备 ， 强 弱 有 数 ， 天 下 事 具 矣 。 


Comment: The placement of this section is affected by the variations 
described in the Comment to 71.5. Both WYJ and RDSY/T consider it to be out 
of place here. CZM includes it in his 471.25. 


e 


ZX” o WPR > RAIRE? o MAARRE o o E 
BY o E EE > BUE o AKURE > $7 ERIL Hos 
SIME RZ o KUS MARE o AUKE ^ FENERE 
DE > ASE > ZONES BRE ji 烽 ; 入 境 ER 
烽 ; SEP > n A o RRR 5 城 会 ， 举 五 烽 

蓝 。 夜 以 火 ”， 如 此 数 。 守 烽 者 事 急 。 

Comment: This is the first of the two sections which RDSY/T transfers to the 
previous chapter. It corresponds to his fragment 110. Both CZM (#71.8) and 
WYJ (71, para 5 — combined with the next section) retain it and the following 


section in this chapter. On the subject matter, CZM has: "IL A TRER Z fil 


18. 


19. 


20. 


21. 
22. 
23. 
24. 
25. 
26. 


27. 


There is general agreement that this fragment is out of context here. RDSY/T has 
suggested that WYJ’s relocation may be correct, making it about the Defender. He also 
questions & in the fifth clause, although modern commentators accept this. See RDSY/ 
T, notes 35-36, p. 573 and WYJ, note 52, pp. 982-983. 

It is not altogether clear what a #85 was. According to Hucker (#8085), in Han times 


it was a postal relay station. Here it seems to have been some sort of beacon tower — 
see YTY, CZM. 

On fF, Z&Q quote SYR as follows: “AF HAs “fy” > BABA PATH” and add that 
“FB” is to be taken as $} and “fay > T8 [ELE EF XE o ABE o” 

Fit is taken as 臂 as in the following clause. 

xt is SYR's emendation of R. 

In this sentence, 连 门 is read as 连 版 (SYR) and 报 as 3f (Z&Q). 

Emended from 正 by BY on the grounds of meaning and generally accepted. 

There is general acceptance of SYR’s emendation of # to 要 . 

There is also general acceptance of WYZ's reading of & as 9. I have followed Z&Q 
in changing — here to = and = to PH in the next instance. 

It may be that a different type of fire is being indicated for use at night — see LSL. 
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If you get each person to do what they are good at, the affairs of 
the world will be as they should be. If you equate their 
appointments with their responsibilities, the affairs of the world 
will be accomplished. If all people do what they like doing, the 
affairs of the world will come to completion. If the strong and the 
weak have their destiny, the affairs of the world are set out. 


In making beacon towers (youting), they should be round and of a 
height greater than 3 zhang. They should be narrow at the top and 
broad at the base. Make ladders with arms, the two arms being 3 
zhang in length. The connecting planks should be 3 chi (apart), 
making use of rope to bind them [to the arms]. Above the moat 
which surrounds the wall, there should be two suspended bridges. 
Prepare a portable furnace and have one drum in every beacon 
tower. [There are three situations in which a beacon fire is used] 
— when [the enemy] invades; when there is an emergency; when 
there is disorder. In transmitting these fires, respond in the proper 
sequence. When it reaches the leader of the country stop. When 
there are urgent conditions, then drag a well-sweep causing it to 
raise and disperse smoke [as a signal]." When a beacon fire is 
already lit, immediately strike the drum five times and again use 
fire to signal [the enemy's] numbers and that they cannot be held 
back. When it is not known whether the enemy is coming or going, 
or their whereabouts are not known, there can be no stopping the 
lighting of fires. When the enemy is seen, light one beacon fire. 
When the enemy enters the region, light two beacon fires. When 
the enemy rapidly advances to a crucial point, light three beacon 
fires and strike the drum three times. When the enemy enters the 
outer wall, light four beacon fires and strike the drum four times. 
When the enemy advances close to the wall, light five beacon fires 
and strike the drum five times. In lighting fires at night, use the 
same numbers. Beacon fires in defence are a pressing matter. 


iii. The translation of this sentence follows Z&Q — see their note 13, p. 954. 


908 Mozi 


718 — 候 无 过 五 十 ， 寇 至 药 ， 随 去 之 ， 唯 会 还 。” 日暮 出 之 ， 今 皆 为 微 
PR o EE P > BPS BT LABS > PATA e HRB > BIL > F 
SZ RE? © AOR HH EE FAS > FRASER A Sb IT IE ^ EAB AED» eb 
HETA o BUG AE > Sedo SLE > SEER? o WL DIMER > JF 
FICER > HED PGE RE PIS ^ EUR PU ^ w TE 
入 。 即 见 放 ， 到 传 到 城 止 。” 守 表 者 三 人 ， 更 立 手表 而 望 ， 守 数 
A EE EAT StL REUS Jt ho RON EX o BB RE^ CHEE Sh 
IE e 


ui 


n 


Comment: This is the second of the two sections which RDSY/T transfers to 
to the previous chapter as his fragments 111 and 112 making a division after 
the opening sentence in the section above. CZM retains the section in the 
present sequence as his #71.9 whilst WYJ has it as the second part of his 71, 
para 5. In subject matter it certainly does continue with the matter of scouts. 
To quote CZM again:“ 此 复 言 斥 候 之 分 配 及 工作 ， 多 为 西 篇 66 之 复出 ， 但 仍 有 
补充 。” 


719. 3° & KE EA: BR: BROTHA: WR RRL 
八 石 ER RRMA AB RRA SEE 
升 ”， 参 食 食 参 升 小 半 ， 四 食 食 二 升 半 ， 五 食 食 二 升 ， 六 食 食 一 


28. This sentence occurs earlier in the DZ as what would be the penultimate sentence of 
71.5. SYR has it here (see his pp. 863-864) as do the modern editions of LSL and Z&Q. 

29. On this sentence, see WYZ, who draws attention to a similar statement in the preceding 
chapter, and also Z&Q, notes 5 and 6, pp. 955—956. 

30. There is a difference of view on what 孔 表 and A are. Most follow SYR’s suggestion 
which is what is adopted in the translation. The alternative, advocated for example by 
RDSY (see his note 422, pp. 539—540) is to regard fL and 牧 as the names of signal flags. 

31. In this sentence, I have followed SYR in reading Jit as 5, and WYZ in taking the first 
到 in the final clause as ¥¥ and have emended IE to IE as the final character — see WYJ, 
note 84, p. 986. 

32. There is general acceptance of 3|. for FF here — for example, BY, YY, SSX. 

33. Z&Q's gloss on this repeated construction is:“ 每 日 吃 一 斗 粮 的 人 ， 每 顿 要 吃 五 升 。” 
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[The number of] scouts should not exceed fifty. When the enemy 
reaches the parapet (outer wall), they should immediately 
withdraw without delay. Send them at night and order them all to 
have identification. Their orders are to look for the tracks [of the 
enemy] in all parts of the hills, mountains and forests where there 
can be tracks. At daybreak, they should look for tracks, there being 
not less than three men every li. Each one sets up a signal flag to 
inform those on the wall who, when they see the signal flag, set up 
a signal flag in response. When the scouts go beyond the signal 
flags in the fields, the advance defenders take up positions inside 
and outside the outer wall and set up flags and pennons. The 
advance guard must keep one half [of their number] inside the 
outer wall so [the enemy] has no way of knowing their number. If 
an urgent situation arises, [the scouts] raise an "outside" signal 
flag. If the enemy is seen, they set up a "second" signal flag. On 
the wall, a flag is used to indicate the direction of the enemy. 
When the advance guard see the flag, they take up their positions, 
strike the drum, raise the flag, and quickly send men equipped for 
battle to the place indicated. Men who are in the fields should be 
prepared for battle and follow [the commandant] in intercepting 
[the enemy]. Women should quickly go and enter [the city]. When 
the enemy is seen, strike the drum once through the city and stop. 
Three men are deputed to defend the signal flag, and further, to 
establish at the chui signal flag a lookout. The Defender frequently 
sends cavalrymen or officers to carry out a patrol and determine 
what the conditions are. At every point a drum is placed, and, 
when the enemy is seen, the drum is struck to transmit [the fact] 
around the city and then stopped. 


[If the daily ration is] 1 dou of food, in the whole year 36 dan [will 
be used]. If each day, 2/3 of a dou is eaten, in the whole year 
24 dan [will be used]. If each day 2/4 of a dou is eaten, in the 
whole year 18 dan [will be used]. If each day, 2/5 of a dou is eaten, 
in the whole year 14 dan and 4 dou [will be used]. If each day, 
1/3 of a dou is eaten, in the whole year 12 dan [will be used]. On 
a ration of 1 dou per day, at each meal 5 sheng will be eaten. On 
a ration of 2/3 of a dou per day, at each meal 3 and 1/3 sheng will 
be eaten. On a ration of 2/4 of a dou per day, at each meal 2 and 
1/2 sheng will be eaten. On a ration of 2/5 of a dou per day, at each 
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升 大 半 ， 日 再 食 。 救 死 之 时 ， 日 二 升 者 二 十 日 ， 日 三 升 者 三 十 
日 ， 日 四 升 者 四 十 日 ， 如 是 ， 而 民 免 於 九 十 日 之 约 侨 。 


Comment: This appears as a clear-cut calculation of rates of food 
consumption and distribution. RDSY/T has it as fragment 127, CZM as #71.10 
and WYJ as 71, para 6. CZM adds the following eight characters "rp f Hl 
AK, which are found at the end of 52.28 above, to the end of the present 
section. RDSY/T has these same characters as a separate fragment 22 and 
reads % as “death” rather than “diminish” — see his note 392, p. 192. 


寇 近 ， 亚 收 诸 厅 ” 乡 金 器 ， 若 钢铁 及 他 可 以 左 守 事 者 。 先 举 县 官 
室 居 、 官 府 不 急 者 ， 材 之 大 小 长 短 及 几 数 ， 即 急 先 发 。 寇 薄 ,发 
Ec Bo MESS o ES ASE > IEEE > BRK SH 
Het o BINASBESELAGE > n > WSEH ^ EUR > 各 以 长 短 
KEREAMA MIERA > RAKE A BLP ， 
TURAL ° 


Comment: This is a relatively straightforward account of the gathering of 
materials useful for defence, particularly metal and timber, from outlying 
areas, and their storage inside the city wall. The important point, apart from the 
obvious value for defence, is to leave nothing that can be made use of by the 
enemy. RDSY/T has this section as his fragment 128, CZM as #71.11 and WYJ 
as 71, para 7. 


i 


城 守 司 马 ” 以 上 ， 父 母 、 昆 弟 、 SET o EEG EI JINR 
守 。 署 都 司空 ， 大城 四 人 ， 候 二 人 ， 县 候 面 一 ， 亭 尉 、 次 司空 、 
这 一 人 。 吏 侍 守 所 者 财 足 ， 廉 信 ， 父 母 昆 弟 妻子 有 在 你 窒 中 者 ， 
力 得 态 传 吏 。 请 吏 必 有 质 ， 力 得 任 事 。 守 大 门 者 二 人 ， 来 门 而 


34. There is general acceptance of SYR's proposed reading of 杂 as Bf. 

35. There is some uncertainty about #% I have followed LSL and Z&Q in taking it as 参差 . 
RDSY/T takes it to be a fish-trap — see his note 52, p. 578. 

36. Modern commentators accept YTY's reading of Bis as FAL, the idea being that a rope, 
for example, can be passed through the holes to join the timbers. 

37. This represents a high official — see Hucker #5713 who uses the term "Commander" 
for Zhou times. 
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meal 2 sheng will be eaten. On a ration of 2/6 of a dou per day, at 
each meal 1 and 2/3 of a sheng will be eaten. Each day there are 
two meals. At a time of trying to save people from dying, 2 sheng 
are eaten per day for 20 days; 3 sheng are eaten per day for 30 
days; 4 sheng are eaten per day for 40 days. In this way the people 
can escape from a 90-day period of privation. 


When the enemy approaches, quickly collect from all the outlying 
districts any metal utensils, either copper or iron, as well as 
anything else that can be of assistance in defensive matters. First, 
take note of the dwellings of district officials and non-essential 
administrative buildings, making an inventory of the sum total of 
all timbers [in them], large and small, long and short so, when an 
emergency arises, these are the first to be taken away. When the 
enemy is right at hand, do away with the houses and cut down the 
trees. If there are requests [not to do this], do not heed them. In 
bringing in firewood, do not pile it up irregularly like fish-scales. 
Have [the piles] facing the road, allowing easy pick-up. If there is 
wood that cannot be completely brought in, burn it so as not to let 
the enemy make use of it. With the piles of wood, each must be 
uniform in terms of length, size, quality and form. [The wood from] 
outside the four sides of the city should, in each case, be piled up 
within [that particular side]. In the case of all large pieces of wood, 
make a hole through them and then pile them up together. 


In defending a city, if those from the rank of Commander (sima) 
up have their parents, brothers, wives and children held as security 
in the chief’s dwelling, then the city can be strongly defended. 
Appoint du sikong — four in the case of a large city — and two 
hou as well as a xianhou per side. Have a tingwei (post captain) 
and a deputy tingwei for each post. If the officials serving in the 
Defender’s quarters are of sufficient quality [for the task], are 
incorruptible and trustworthy, and have their parents, brothers, 
wives and children under protection within the dwelling, then they 
can serve as officers. There must be a hostage for every officer, 
then they can be held responsible for affairs. There should be two 
men to guard the main gates. They should stand on either side of 
the gates and order those travelling to hasten their exit. Each 
should have four halberdiers standing on either side of the gates 
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YE > SAT ALD » KUR KHZ TILA ABE o EAB 


Zo DEA 


Comment: This section considers particularly the importance of holding 
hostages to ensure that important officials carry out their duties satisfactorily. 
Little can be said about the official titles. Modern commentators repeat SYR's 
point that they are, in each case, one of the “Five Offices" (五 官 ). In the second 
sentence, "per side" is taken to refer to the four sides of the wall. In the third 
sentence, | have taken 财 足 as the quality of the officials 一 Z&Q have: “7 
it AE DALES ©” This section corresponds to RDSY/T fragment 130, CZM #71. 


12 and WYJ 71, para 8. 


池 外 廉 ”"， 有 要 有 害 ， 必 为 疑 人 ”， SRT RIN Zoo ER 


K KE AN MRI RH TIKET MR 
o M IESIT + M AIRAA «2E ME > UR 


TAoO3OLR 


c 


Comment: In this section, three separate things are described. First, there is 
the making of dummies or effigies outside the moat to draw enemy fire at night. 
Second, within the moat, there is the placement of stakes in three rows. Third, 
there is the provision of structures for crossbows. There is some variation in 
how these structures are understood. RDSY/T calls them "crossbow platform 


towers", Z&Q calls them 2£2£, whilst LSL calls them J8 


E 


房 indicating places of 


storage. In fact, RDSY/T treats this final sentence as a separate fragment so 
the section above comprises his fragments 131 and 132. CZM also has this 
division (his 471.13 and #71.14). WYJ includes both in his 71, para 9 along 


with the following section (71.13). 


38. 
39. 
40. 
41. 
42. 


LSL has this note on BE : “URIE - AAK 


DARE: MEARE 。” 


YY has the following note on SEA: SEREA AJE > BULA > BEEISEA ©” 


R here is taken as superfluous — see, for example, Z&Q. 
I have followed Z&Q in reading 前 as fij. 
On 4), SYR has this note: ^E JE B[ ELE EE C7 JRL, o” 
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71.2 


whilst the other men sit beneath the gates. An officer should 
inspect them five times a day and report to the superior the names 
of those not at their posts. 


On the outer side of the moat, at points that are important or 
vulnerable, effigies must be made to let those going back and forth 
at night fire at them. Plan the distance between them. In waters 
that are outside the wall, place bamboo stakes over a width of 2 bu, 
the stakes being under the water a distance of 5 cun with a mixture 
of long and short ones. Stakes at the outer border [of the moat] 
should be in three rows, with the points of the outer row facing 
outwards and the points of the inner row facing inwards. Every 
30 bu have one crossbow platform 10 chi wide and 1 zhang 2 chi 
long. 


914 


71.13 


71.14 


Mozi 


CH2E—BO " > BOE MERRE ^ CHEER o 


Comment: The issue with this brief section is whether to follow WYJ's 
proposed transfer of the four characters from the body of what is here the next 
section to the head of the present section. Both CZM and RDSY/T have this 
arrangement (4471.15 and fragment 133 respectively), but modern editors 
such as LSL, MBJ and Z&Q do not. Whilst | have accepted WYJ's transfer, | 
have also included the fragment in the next section in parentheses. If the 
fragment is not placed at the start of the present section the meaning remains 
Clear, as in the second sentence above. 


FERAS > EERE o BH SERR > AER 
DAs BR Zo GRA > EAT Pa > MS A Ra o CA 
VEM E IR > HSE SEE’ TRAE > ET MEE 
E” o 90 


Comment: As constituted above, and if the 4-character fragment is included, 
this section has three components. First, there is the use of tallies for 
messengers and the need to record their comings and goings and the nature 
of their business. Second, there is the 4-character fragment which certainly 
does seem out of context as SYR observed. Third, there is the statement about 
the need for precautions with regard to the Defender's quarters — a confusing 
passage of entry and a double walled road around them. RDSY/T has this as 
two separate fragments (134, 135) as does CZM (#71.16, #71.17). Both these 
commentators take “Ff” as a heading. In WYJ the section is 71, paras 10 & 
11. 


43. Transposed from 71.14 below following WYJ — see his note 129, p. 991. 

44. SSX has the following gloss on this final clause: “HBA fo; zx ^ HHA EWI > 
近 者 既 发 ， 则 移 其 次 者 居 之 ， 以 为 接应 也 。 ”一 see also SYR, p. 871. 

45. There is some doubt about this opening clause. RDSY/T takes 守节 to be a heading. 
Z&Q transpose 使 from the following clause as they also do in the next sentence. I have 


followed this rearrangement. 
46. These four characters are transposed to the previous section — see note 43 above. 
47. On this clause, Z&Q have:“ 指 旁 门 相互 错 置 ， 生 人 不 易 辨 认 。” 
48. jf is read for Jii. 
49. SYR rearranges this clause as follows: “HE ° 
50. On the 43 characters that occur following 上 in the DZ and their possible rearrangement, 
see SYR, pp. 871-872. 
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71.3 


71.14 


Every 100 bu have one troop. If a troop has a pressing situation, 
those in the vicinity should quickly come to its assistance whilst 
the next in line take over their positions. 


The Defender uses tallies as identification for messengers going 
out and entering. The officers responsible for tallies must keep a 
written record. The conditions recorded and the matter being 
undertaken must correspond. The return of the messenger is 
awaited to verify this. When a messenger goes out, the gate which 
he goes through, the time of his exit, and the name of the 
messenger must immediately be reported. [Every 100 bu have one 
troop.] The doors which give entry to the Defender's quarters are 
arranged to create a confusing passage. A double road is made 
around them (i.e. the Defender's quarters), for which walls are 
made and skilfully covered above. 


916 


Mozi 


7145 RA > SRRA SBR o DUBIUS ^ URS o ORR 


71416 GE 


MBs. Eo EE. RE”. Ope TA. BAT. EE 
中 。 安 则 示 以 危 ， 危 示 以 安 。 
Comment: Both CZM (#71.18) and RDSY/T (fragment 136) take the opening 


two characters to be a heading, as in the previous section. There is some 
question about the precise meaning of the final nine characters. 


mY PSR MRS ^ 各 为 二 类 , — RISE > ALR 
Ro KAN o EB > FORA GEO RES go Eo EUS 
fii fl > AG > AB OP) Be EZ o PEARSE TT EE 
简 为 衡 枉 ”。 事 急 ， 卒 不 可 束 ， 令 据 外 宅 林 。 谋 多 少 ， 若 治 城 
( ”为 击 ,三 隅 之 。 重 五 斤 已 上 ” 诸 林 木 ， 尖 水 中 ， 人 无 过 一 
苓 ”。 泛 茅屋 若 积 薪 者 ， 厚 五 十 已 上 。 吏 各 举 其 步 界 中 财物 可 以 
ATHALE ° 
Comment: This is a very problematic section. The arrangement given is that 
found in WYJ, LSL, MBJ and Z&Q, although the first has four separate 
paragraphs (his 71, paras 14-17). CZM makes a greater division, having six 
separate statements #71.19-24. He also suggests two lacunae where only 
one is shown in the text above. RDSY/T also has six fragments (his fragments 


137-142) despite omitting what, in the text above, is the first sentence. The 
result of all this is a translation which must remain very tentative. 


51. 
52. 


53. 
54. 


55. 


56. 


57. 


58. 


59. 


There is general agreement that Hi should read 蔬 as in the following clause. 

See RDSY/T, notes 92—96, p. 592 for speculation on the exact nature of these plants. The 
point is that they are all poisonous. 

There is general acceptance of #4 here for the rare character ZWDCD #26179. 

This is the generally accepted emendation of the unknown graph normally found here 
— see, for example, SYR. 

@ is taken to belong to the preceding list of animals and birds. 

There are several issues in this sentence: (i) The emendations in the first clause follow 
SYR and CZM. (ii) $$ is a kind of short axe. (iii) JẸ is read as 后 (SYR). (iv) fj is read 
as 兰 / 关 (SYR). (v) 4£ is read as FE. 

SYR suggests 上 for this lacuna. 

There is a question as to whether the preceding eight characters are misplaced and should 
follow $$ (CZM). In any event, it is agreed that 已 should be read as VA. 

See RDSY/T, note 120, p. 599 on this term. 
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71.15 


71.16 


With regard to gathering vegetables, order the people and their 
families to have a three-year supply of vegetable and grain foods 
to prepare against flood or drought, or a bad harvest. Regularly 
order the border districts to prepare and cultivate the leaves of the 
yuan, yun, wuhui and zhu. In the case of houses outside [the walls], 
fill in the watercourses and wells that can be filled. Place these 
plants in those that can’t be filled in. In times of peace, give 
thought to danger. In times of danger, give thought to peace.” 


When the enemy comes, give an order that, for all the leaves of the 
gates, holes are to be drilled and provided with covers. Each gate 
should have two holes. Through one of the holes pass a continuous 
rope 4 chi long and the thickness of a finger. When the enemy 
comes, first kill the oxen, sheep, chickens, dogs, ducks, geese, and 
pigs. Flay them all, taking their skins, hides, muscle, horns, fat, 
brains and feathers. Use catalpa, tong and chestnut wood and cut 
it with a short axe to make a stand for crossbow bolts." When 
matters are pressing and the soldiers cannot go far, give an order 
to dig up the trees associated with houses outside [the wall] and 
determine their number. If the wall is in good repair, make a tower 
of a three-cornered shape. All timber that is heavier than 5 jin is 
immersed in water, but not more than 1 “raft” (fa). Cover thatched 
houses and piles of firewood with mud to a thickness of 5 cun or 
more. Each officer is to make known what material there is in his 
area and to assist his superior in preparing the defence. 


iv. Itis unclear whether this last statement should be placed here and, indeed, what is meant 
exactly. 


v. The translation of this sentence is very tentative, involving several emendations and 
interpretations in which I have largely followed LSL (note 5, p. 571). 


918 


Mozi 


71.17 ARA ABA? ABA? ABA? ARO A> AE 698 


71.18 fi JER > RAT REA PER KARD 9 2S RO 车 以 


士 ， 有 巧 士 ;， 有 使 " 十， 有 内 人 者 ， 外 人 者 ”, 有 善人 者 ， 有 善 
门 人 者 。 守 必 察 其 所 以 然 者 ， 应 名 乃 内 之 。 民 相 恶 ， 若 议 吏 ， 
吏 所 解 ， 皆 札 书 藏 之 ， 以 须 告 之 至 以 参 验 之 。 胸 者 % 小 五 尺 ， 不 
可 卒 者 ,为 署 吏 ， 令 给 事 官府 若 舍 。 


Comment: There is also variation in arrangement of this section although, 
apart from CZM’s version, it forms a continuous sequence. What he does is to 
divide it into three (#71.25-27) but ends 471.25 at "IE &USIN Z^ where he 
adds what above is 71.6. This does certainly seem in context here. RDSY/T 
also subdivides the section (his fragments 143-145) but does not make the 
addition. WYJ has this section as a single paragraph (71, para 18). There are 
some uncertainties about the exact descriptions of the people listed. RDSY/T 
takes "internal" and "external" to refer to messengers. 


a WE RUHE > ui MTR > RRL > BSAA” > 广 六 
o 2A BURG te FURS e DU No LIGA o 


Comment: This short section deals with two quite different things. First, the 
need to stockpile certain items in designated amounts, and, second, the 
construction of open-sided, horse-drawn carts for carrying arrows (that is, if 
SSX's emendation is accepted). Both RDSY/T and CZM treat these 
descriptions separately, the former in fragments 146 and 147 and the latter in 
371.28 and $71.29. WYJ combines them in the penultimate paragraph of 
chapter 71 (para 19). 


60. 
61. 
62. 


63. 
64. 
65. 


66. 
67. 
68. 
69. 


70. 


I have followed YTY in reading 长 as 4X. 

There is wide acceptance of SYR's reading of fii for 使 . 
YTY's comments on “A.A” and “Sh A are, respectively, “长 於 内 政 ”and“ 优 於 外 
I have followed SSX in reading FẸ as [7]. 
Most accept SSX's reading of 上 觅 者 as AH. 
Following LSL, I have taken this as hm . Others (e.g. Z&Q, RDSY/T) read it as fi 
indicating a particular kind of stone which the latter calls "thunder stones". 

There is general acceptance of SSX's suggestion that 解 should read i. 

This is SYR's emendation of the rare character (ZWDCD 714987) which is found here. 
I have followed CZM and others in reading Ji as 盛 

There is considerable uncertainty about this character (ZWDCD #39102) — see, 
particularly, RDSY/T, note 143, p. 609. His suggestion is # as above. 

I have followed CZM and RDSY/T in reading #8 as lij. 
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7147 


71.18 


There are slanderous men and there are men who are beneficial. 
There are bad men and there are good men. There are skilled men 
and there are strategists. There are brave knights, there are clever 
knights and there are trustworthy knights. There are those who are 
“internal” and there are those who are "external". There are those 
who are skilled and those who are skilled in fighting. The 
Defender must examine what the case is for each man, give him 
the proper name, and then include him. When people detest each 
other, or are critical of an officer, the officer must resolve the 
dispute and record [the result] on wooden tablets which are stored 
to await a time when the matter can be laid open for consideration 
and verification." Youths who are shorter than 5 chi cannot be 
soldiers. Make them zhili and order them to perform duties in 
official buildings or barracks. 


Piles of stones, sharp arrows, and the various materials and 
utensils that are used are carefully placed, each having its piles and 
allotted amounts. Make yao carts (open-sided carts) of catalpa 
wood and fill them with arrows. The solid wheels should be 10 chi 
wide and have a shaft of 1 zhang. Make three cloth coverings, 
[each] 6 chi wide. Make a wooden planked box the same length as 
the shaft and 4 chi high. Cover the top skilfully and arrange the 
interior to let it carry arrows. 


f 


vi. The rather free translation of this sentence follows Z&Q's reading of 2H as 等 待 and 告 
as 揭发 — see their modern language version on p. 965. 


920 


Mozi 


7149. EAR: [ 凡 不 守 者 有 五 : 城 大 人 少 ， 一 不 守 也 ; WAR ， 


二 不 守 也 ; ARREZ > SNe: 市 去 城 速 ， 四 不 守 也 ; 畜 " 积 
在 外 ， 富 人 在 虚 ”; 五 不 守 也 。 率 万 家 而 城 方 三 里 。J 


Comment: There is some variation in exactly how these five situations are 
understood — as situations that are not readily defended (MBJ), as situations 
that can't be defended (CZM, LSL, Z&Q), as situations that are not defended 
(RDSY/T), or as grounds for not mounting a defence (AF). Of course, all 


ultimately come down to the same thing. They are bad circumstances for 
mounting a defence. 


71. 
72. 


Read as # (LSL, RDSY/T). 


There is general acceptance of SSX's reading of Jii as Jii which Z&Q equate with 村 
3E , writing: “此 指 富 人 在 外 ， 不 在 城 邑 。” 
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71.19 Master Mo Zi said: "In general, there are five situations that can't 
be defended. A large city with few people is the first. A small city 
with many people is the second. Many people but few provisions 
is the third. Markets being distant from the city is the fourth. 
Stores piled outside the city and rich men not in the city is the fifth. 
If there are approximately ten thousand families and the city is 
3 li square [then it can be defended] apri 


vii. This is Z&Q's proposal for a possible lacuna. The meaning may, however, just be that 
a city of ten thousand families should be 3 /i square (e.g. LSL). CZM takes this last 
sentence as a later gloss. 
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681, 683—685, 691, 699 

Zhou Caizhu 周 才 珠 xxxii, Ixxx, 
373, 732 

Zhu Rong 祝融 191 

Zhuang Zhou 3€ J&] Ixxii 

Zhuang Ziyi Ff 283-285 

Zi Gao, Duke of She 药 公 子 高 
Ixviii, 649 

Zi Gong 365, 369 

Zi Lu 子路 367 

Zi Xi T yg 23 

Zi Xia f lxviii, 647 
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他 


Announcement of Zhong Hui (1 

#7) 327, 335, 343 

ant approach (efu RI) 735, 771, 
823-835, 885-889 

approachers (Jin fifi) 735, 781, 793- 
795, 903 

artemisia 797, 801, 809, 813, 817, 
849 

artisans xx—xxi, 205, 217 


attacks, twelve forms of 735 


Ba E (the state) 153 

battering rams (chong íf) 735, 787, 
903 

beacon towers (youting #85) 891, 
907 

Bei Hai 北海 (place name) 85 

being/non-being (you 有 /wu $) 451, 
529, 545 

benefit/harm (li 利 /hai #) xl, xlivff, 
lix, 29, 121, 131ff, 137, 147ff, 
159ff, 197, 213, 251, 271, 305, 
307, 319, 337, 347, 439, 449, 
523, 585, 591, 621, 645, 657 

benefit/profit (li 利 ) 13, 27, 89, 
139ff, 199, 381, 395, 439, 449, 
579-581, 589, 593, 597, 607— 
609, 615 

benevolence (ren 12) xlvi, lv, 25, 
355, 379, 607, 615, 647, 667, 
681, 719 


benevolence & righteousness (ren {— 
& yi #8) lv, 15, 23, 89, 157, 167, 
197, 211, 225, 229—231, 243, 
247, 255, 261, 271—273, 349, 
359, 567, 677, 697, 707, 719 

benevolent man lxi, 105, 137, 145, 
149, 183, 211, 307, 357—359, 369 

Bo 2% (place name) 323 

burial: ancient methods 223; current 
methods 225; and funeral 
practices 207-209, 211—231; 
Mo Zi's rules 229—231, 579 

Butuhe 不 屠 何 (the state) 175 


Cai # (the state) 175, 367 

caltrops 747, 755, 775, 789, 805 

Canons & Explanations xxiii, xxxi, 
Ixxiv, Ixxx, 372-373, 

cause/reason (gu fi) 375, 441, 613, 
621 

CHANT 373 

Chen [S (the state) 175, 367 

choosing (qu HX) 529, 573, 585, 625 

Chu 7€ (the state) xix, xxi, xlviiiff, 
Ixxv, 143, 177, 187, 221, 229, 
267, 285, 539, 645, 657, 661, 
699, 705, 719—721, 725, 729 

circle (huan 图) 413, 423, 595 

classes (lei #4) 467, 475, 481, 549- 
553, 603, 613, 621, 625 

cloud ladders; see ladders 
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Commander (sima 司马 ) 771, 841, 
845,911 

Commander-in-Chief (dajiang 大 将 ) 
861-863 

conduct (xing 行 ) 381 

Confucian Doctrines xxi, 357 

Confucianism xvii, xx, xxii, XXV, 
xxxviii, xliii—xlvii, xlix, li, Ixviiff, 
Ixxi, Ixxviff, 593, 689 

Confucians lvii, 1x, Ixviff, Ixxii, 
Ixxvi, Ixxviii, 351ff, 593; 
(Against Confucians) Ixvi-lxix, 
351—369, 687ff 

core doctrines xxiii, Xxiv, XXxi, 
xxxii, xxxiii, xxxivff, xlix, l-li, 
liii, Ixxix 

courage/bravery (yong 983) 11, 391, 
659 

criteria of validation xxxvii, Ixv 

criticism (fei iE) 569—571 

crossbows 747, 751, 755, 779, 781— 
783, 787, 817, 837, 847, 861, 
913,917 

cultivating the self (xiu shen 修身 ) 
11-13 


Dai fX (the state) 175 

Daoism lxxxi 

Daoist Patrology (DZ) xxvii, 372— 
373, 732-333 

Daqu KX (“Choosing the Greater") 
xxxi, xxxiii, 373, 579-619 

Defence Chapters xvii, xxxi, xxxiv, 
Ixxix, Ixxx, 732—733 

Defender, The (shou 守 ) 735-737, 
753, 769, 839, 853, 867ff, 877ff, 
887ff, 895—897, 909—911, 915, 
919 

desiring/disliking (yu &k/wu #8) 523 
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Dialectical Chapters xvii, xxiii, 
xxvii, Xxxl, Xxxiii-xxxlv, Ixxix, 
732, 

dialogues xvii, xxxi, xxxiv 

Dictionairre Ricci xliv 

difference (yi 32); see sameness and 
difference 

disputation (bian Jit) 49-51, 437, 
509, 621 

Documents (Shu #) 321, 337, 681: 
Zhou Documents J& zi 37 

doubt (yi 疑 ) 479 

dyeing (ran 4) 15-23 


epitomes xvii, xxxii 

Exalting Unity (Shang Tong 尚 同 ) 
xxxix-xliii, xxvii, 91-97, 99— 
115, 117-129 

Exalting Worthiness (Shang Xian 尚 
EO) xxxiv-xxxix, lxxvii, 55-61, 
63-69, 71-89 


Fan ¥ (the house) 179 

Fatalism 327 

Fate (ming fir) Ix, Ixiiff, Ixvi, 319ff, 
331ff, 339ff, 353ff, 365, 631, 
683, 689: Against Fate Ixii-Ixvi, 
Ixviii, 319—329, 331—337, 339 
349, 683, 689, 715 

filiality (xiao #) 133, 137, 161, 325, 
385, 597 

fire throwers (huozu 火 摔 ) 825 

five grains 31, 47, 105, 251—253, 
355 

five offices (wu guan 五 官 ) 217 

five phases (wu xing 五 行 ) 523 

five punishments (wu xing 五 刑 ) 97， 
107 

five roads (senses, wu lu 五 路 ) 527 
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flags & pennons (qi zhi Jti) 771, 
837, 847-853, 891—893, 909 

food rations 909-911 

force (li HJ) 391, 499 

Fu Marsh (Fu Ze Bii) 59, 73, 85 

Fu Yan f&5& (a place) 73, 85 

funerals, elaborate; see also burial 
Ixviii, 579 


Gan F (a state) 143 

geophones (ying #4) 799, 805, 817 

ghosts & spirits xxxvi, xliii, liii, 
Ivii-lxi, Ixiiiff, Ixviii, 29, 65, 75, 
85, 105, 183, 191—193, 221—223, 
227, 231—239, 241, 247ff, 255, 
269, 279ff, 323-325, 331, 347, 
593, 597, 635, 641ff, 663, 681— 
683, 687, 693, 715-717: 
Percipient Ghosts lvii-lxi, Ixxvii, 
279-305 

Great Oath (Tai Shi R 一 also 2& 
or K) 127, 157, 259, 317, 327, 
335-337, 343-345 

Guangya 广 雅 xxix 

Guiji Mountain ($ fË) 177, 225, 699 


Han # (the house) 179 
Han Dynasty xxii, xxv, xxvi, xxvii, 


Ixix, lxxxi 

Han Shu = xxxi: ^Yiwenzhi" 24 
文 志 ) xxvi, xxxi 

Han Feizi $% JE T xxiii, Ixxv-Ixxvi 

hanging fires (xuanhuo 县 火 ) 791, 
833 

hanging (portcullis) gates (xuanmen 
县 门 ) 739 

hanging spleens (xuanpi 县 脾 ) 823— 
825 

hard & white (jianbai EXE) Ixxiv, 
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431, 473, 483, 485, 513, 601 

harm (hai 害 ) 27, 167, 237, 397, 
439, 449, 473, 525, 581: hate and 
xl, 27, 121, 141ff, 147ff, 

He Shi's jade (Fil (GZ &£) 647—649 

heat transferrers (zhuantang (835) 
825 

Heaven xxxvi, xxxixff, xlviii, lviii, 
Ix, Ixiiiff, 9, 15, 27—29, 47, 65, 
75-79, 85, 97, 105ff, 119, 125, 
145, 157—159, 183ff, 189ff, 
233ff, 245ff, 263ff, 303, 317, 
323, 343-347, 353, 529, 579, 
663, 681, 689, 703, 715 et 
passim 


Heaven's Intention CK 35) liv-lvii, 
233-243, 245-261, 263-277, 331, 
583—585 

hooks (gou $8]) 735, 815 

Hu 胡 (the state) 175, 297 

Huainanzi 淮南 子 Ixxvii 


inference 625 


Jiaozhi 交 了 205 

Jin f$ (the state) 163, 173, 179, 187, 
193, 221, 669 

Jin Shu $È xxvii 

Jing #i (the state) 143, 153, 163, 
173, 361, 539, 601, 725—727; see 
also Chu ## 

joined crossbow (liannuzhi che 3i 
之 车 ) 781 

Ju = (the state) 175 

Ju Nian 距 年 73, 

junzi 君子 (noble man, gentleman) 
5,11, 13, 251-253, 263, 271, 
311, 355, 359, 653-655, 671, 
675-677, 683, 705 et passim 
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Kaimu 较 沐 (a country) 227 
knowing/knowledge (zhi 知 / 智 ) 1x， 
377-379, 393, 439, 445, 477, 
509, 515-519, 527—529, 541, 

559, 565, 603 
kongdong 空洞 735 
Kun Wu Mountain H GIL 641 


ladders (ti $) 501, 725,735,785- 
791, 903 

language 591, 613 

Later Mohists xxxiv, Ixvii; see also 
Neo-Mohists 

lavish funerals and prolonged 
mourning 211ff; see also burial 

learning (xue 5&) 11, 557, 569 

Legalism xliii, Ixxvi 

Lei Marsh 181€ 73, 85 

Li Ji 1&5 (Book of Rites) Ix, 351 

Li Shan FÆI 73, 85 

limit (qiong 43) 409, 563 

ling'er towers (ling'er & H-) 743 

linked flails (lianting 9E) 753, 
765, 825 

love (ai Æ): and benefit xl, 121ff, 
143, 147ff, 205, 579, 597, 607— 
609; love/hate xl, xlvi, 29, 161, 
599, 659; of others 135, 137, 253, 
463, 599, 607—609, 617, 627, 
633; of self 137, 379, 587, 591; 
thick and thin 585—587, 591, 
615—617 

love, universal (jian ai 3f) xliii— 
xlvii, li, lv, Ixix, Ixx, Ixxvii, 27, 
131-135, 137-145, 147-165, 565, 
593, 617, 645, 655 

loyalty (zhong 忠 ) 383 

Lu 4% (the state) xix, 177, 365-367, 
655, 659, 661, 693, 699, 703, 
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707-709, 713, 717—721 
lu (large) shields (lu #8) 759, 819 
Lü Shi Chunqiu £A EK xxvi, lxii, 
Ixxvi-Ixxvii 
Lü Xing FAM 77, 87, 107 
Lun Yu (Confucian Analects) xxxiv, 


xxxvii, xxxviii, li, lvii, Ix 


Marquis Sui's pearl (MR ZIK) 
647-649 

marriage 351—353 

mechanics 497—503, 533 

Mencius x J xxv, xxxviii, xliii, 
Ixxii, Ixxvii, Ixxix 

Miao fij (the people); see You Miao 
ATH 

Ming Dynasty xxvii 

Mingjia 名 家 (School of Names) 
xxiv, lxvii, lxxii, Ixxv 

mirrors 493—495 

Mo 5f (the state) 175 

model (fa 法 ); see standard 

Moderation in Funerals (Jie Zang fifi 
3#) 1, lii-liii, Ixvii, Ixx, 207, 211— 
231, 715 

Moderation in Use (Jie Yong fifi FA) 
xlix—lii, Ixxi, 199—203, 205-209, 
715 

Mohism xvil, xxiv, xxvil, xliiff, 


xlvii, lxii, Ixviiiff, Ixxxi: the 
school/s xxii-xxv, xxxiii 

Mohist Doctrines xvii, xxxiff, xlvi, 
Ixxff, 605 

Mohists xvii, lvii, Ix, Ixxii, Ixxv, 
Ixxvi, Ixxxi, 629—631: Southern 
Ixxiv 

mounds (yin JE) 735 

mourning 11, 211ff, 351—353, 365, 
683—685; see also burial 
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Mozi =: present-day editions 
xxxii, style Ixxx; the book xvii- 
xxii, xxv-xxxiv xliv, lxvi, lxxviii; 
translation of Ixxviii-Ixxx, 372, 
732 

music Ixxi: ancient forms of Ixxiii, 
49-51, 579, 687-689; 
condemnation of 1, Ixi-Ixii, Ixviii, 
lxxi, lxxiii, 307—317, 715 


names/naming (ming 44) 399, 401, 
443, 445, 453, 469-471, 507, 
535, 555, 559, 601—605, 611, 621 

Nan Yi RH 9& (the place) 143 

Neo-Mohism/Neo-Mohists xviii, 
xxv; see also Later Mohists 


Oath of Fate (Shi Ming Zf) 159 

Oath of Tang (Tang Shi i3) 73 

Oath of Yu (Yu Shi B®) 157-159, 
295 

odd/even 475 

Odes (Shi Jing 诗经 ) xl, 23, 67, 115, 
159, 161, 179, 255-257, 277, 
293, 337, 681, 685: of Zhou 159; 
Zhou Song J&|5H 79, 115 

Offensive Warfare (Condemnation 
of) xlvii-xlix, 167-169, 171-181, 
183-197, 715 

Official Punishments (Guan Xing 官 

册 317 

optics, 487—495 

Orders & Commands (Hao Ling 号 
4) 855-899 

ox/horse (niu ^F/ma HS) 417, 467, 
481, 509, 551—553, 635 

ox/not ox 437, 551—553 


part (ti $3) 375, 411, 453: and whole 
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411, 473-475, 481; loss of 525 

passwords (hao 号 ) 871 

point (duan 端 ) 375, 425-427, 431- 
433 

post (ting 5) 763, 905,911 

post captain (ting wei =R) 763, 
849, 911 

principles (general) 91ff, 99ff, 1 19ff, 
613, 655, 669: unity of xxxix, 
123 

profit (li 利 ) 13; see benefit 

prohibitions (military) 881 

propositions (ci Bt) 613-615 

propriety/rites (Ji ##) 381 

pup/dog (gou 狗 /quan ÑR) 443, 509, 
517,537,591 


Qi FẸ (the state) xlviii, 153, 173- 
177, 187, 193, 221, 285-287, 
363-365, 369, 601, 651, 661, 
669, 673, 699-701, 725 

Qi Zhou liz J4] 323 

Qiao 4 (the country) 705 

Qin Æ (the state) xxii, xlviii, xlix, 
229 

Qin Ai & X. 303 

Qin Dynasty xxvii 

Qing Dynasty xxviii, xxix, xliii, 
lxxviii, Ixxxi 

qu shields (qu R) 747, 753, 761, 
905 


raising/picking out (ju £&) 399, 401, 
443, 463, 551, 567,621 

righteousness (yi 义 ) xxxv, liv, lv, 
57,79, 167ff, 183, 195, 233ff, 
245ff, 261, 263ff, 269, 275ff, 
363, 381, 535-537, 567, 581, 
591, 643, 649, 653, 661ff, 683, 


942 


693, 709ff, 721—723, 843 
(“Valuing Righteousness") 661— 
673; see also benevolence 
robbers (dao 1&5) 57, 129, 133, 199, 
381,581, 587, 595, 599, 627, 695 


sacrifices 105, 191, 221, 231, 267, 
291, 297, 305, 327—329, 343, 
353, 837—845 

sally ports (tu men 突 门 ) 791, 797, 
835 

sameness and difference (tong [n]/yi 
HL) Ixxiv, 407, 453, 455, 463, 
475, 555, 595, 603,611, 621—625 

San Gong =7 (Three Dukes) 
xxxixff, liv, 73, 85, 93, 99ff, 119, 
207, 235-237, 265, 653 

scouts/spies (hou 候 ) 889ff, 909 

screens 747, 753, 763—765, 783, 
787, 825, 829-831, 863, 905 

seeking (qiu 求 ) 397, 581 

sense perception 527; see five 
roads 

sha 杀 (? “Death”) 789, 831, 833 

Shang Dynasty lix, 191—193, 291, 
295ff, 337, 345 

sheep's bank ramp (yangqian ?E 5) 
779, 901 

Shi Ji Sid xix, xx 

Shu Ling (lij 109 

Shu Nian ^F. 87 

Shuo Wen 说 文 xxviii 

Six Departments (Liu Fu 六 府 ) 217 

Son of Heaven xxxixff, liv, Ixxiii, 
15, 29, 37, 73-75, 85, 91ff, 99ff, 
113-115, 119, 125, 159, 183- 
185, 193-195, 215, 235ff, 245ff, 
257, 265, 299, 341, 609, 681 et 
passim 
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Song Dynasty xxvii 

Song % (the state) xix, xxi, lxxvii, 
177, 285-287, 659, 715, 723, 
725-727 

space & time (yu F & shi 时 /jiu A) 
407, 409, 483, 547, 549 

Speech of Tang (Tang Shuo Yi) 
159 

Spring & Autumn Annals (Chunqiu 
春秋 ) lxxviii: of Qi 7$ 287; of 
Song X 287; of Yan FE 285; of 
Zhou 周 283 

standards/models (fa 法 ) lv, 25-29, 
241—243, 259-261, 271, 277, 
319, 331, 339, 435, 463, 623 

stopping (zhi Ik) 417, 463, 467, 555, 
631 

sudden attack (tu 2€) 735, 797 

Sui 随 (the state) 699 

Supreme Lord (Shang Di 上 帝 ) 109, 
159, 183, 191, 221-223, 227, 
237, 241, 257—259, 269, 283, 
295, 299, 317, 323ff, 335, 343- 
345, 663, 673 


Tai Shan 太 山 143-145, 157, 177, 
785 

Tang Dynasty xxvii 

Tang Yaochen JÉ3&E (a text) xxvii 

tanks/tank vessels (fenwen Will) 
735, 793-795 

terrace walls 779 

that/this (bi #&/shi 是 ) 555, 575 

thickness (hou JE) xxxv, 421, 429 

three criteria/foundations xxxv, 65, 
319—321, 331, 339 

Three Dukes (San Gong 三 公 ); see 
San Gong 


time; see space & time 
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towers 739, 745, 757, 759, 765, 767, 
787, 831, 859, 885, 889, 897,917 

trebuchets (jiche ## #2) 747, 757, 
761, 765, 773-775 

triads (of Chapters) xxiii-xxiv, xxxi, 


xxxii-xxxill, Ixxix 
trustworthiness (xin 信 ) 385 
tunnelling (xue 7X) 735, 739—741, 

799-821 


universal/partial (jian 3&/ bie Fl) 
xlv, xlvi, 27, 147ff, 161, 255, 269 

utilising ability xxxvff, 55ff, 63ff, 
83ff 


vapours, watching the (wang qi 38 
气 ) 839, 887 


water/flooding (shui 7K) 735, 793- 
795 

Warring States Period xxii, Ixxvi, 
Ixxxi 

watchtowers (longcong ÑEME) 755, 
759, 765 

Way (dao #4) xxxvi, lxxii, Ixxiii, 9, 
79, 127, 145, 183-185, 247ff, 
261, 295, 341, 653, 715, 843 et 
passim: of ancient/sage kings 
xxxvi, 61, 71, 81-83, 87-89, 165, 
213, 225-227, 305, 667, 711; of 
benevolence and righteousness 
229; of Confucius Ixix, 365, 689; 
of defence 785; of order 145; of 
the junzi TU 11, 13 

Wei $8 (the state) 179 

Wei 本 (the state) 369, 651, 667, 
671, 

weighing (quan TE) 581 

well sweeps (jiegao iii #£) 765, 801, 
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807, 809, 813, 907 
wells (jing Jt) 759, 765, 793, 799, 
805, 809, 813, 849, 893, 917 
白马 ) 469, 591, 


white horse (baima 
627,635 

Wu 2& (the state) 3, 173, 179, 365, 
701, 713 

Wu Guan 8 317 

Wu Kuan 5 ® (a text) xxviii 


Xia Documents 35 

Xia Dynasty lix, Ix, 191, 257, 291, 
295ff, 301, 327, 335-337, 343- 
345, 643, 681 

Xiang Nian 相 年 109 

Xiaoqu 小 取 (“Choosing the 
Lesser”) xxxi, xxxiii, 373, 621— 
639 

Xunzi '&j f xxxviii, Ix, Ixii, Ixix, 
Ixxff 


Yan 4€ (the people) 229 

Yan #€ (the state) 175, 283-285 

Yangtze River (Changjiang 长 江 ) 
Ixxiv, 157, 721, 727 

Yanzi Chunqiu 受 子 春秋 Ixviii 

Yellow River (Huanghe 黄河 ) Ixxiv, 
73, 85, 143, 157, 191 

Yin B (dynasty/house) 49, 191-193, 
257, 289, 301, 343, 643 

Yin Documents 35 

Ying 2 (capital of Chu) 725 

Yiqu RÆ (a people) 229 

You Miao 4 fii (the people) 77, 
107, 157, 189 

You Xin 有 辛 73, 85 

Youdu Ka # 205 

youfang 有 方 793 

Yue 越 (the state) xlviii, 141—143, 
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153,163, 175-177, 187, 193, 
221, 227, 267, 365, 655, 699, 
713-715, 721 

Zhao 趟 (the state) 179 

Zheng ŽP (the state) 283, 659, 703 

Zhi #8 515,517, 611 

Zhi Cheng 2 dik (a text) xxviii 

Zhou 周 (the state) 115, 145, 191, 
283, 293, 295-297, 735 
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Zhou Documents 37 

Zhou Dynasty xxxvii, lix, 191—193, 
289, 291, 295ff, 345, 643 

Zhuangzi AE xxii, xxiii, Ixix, 
Ixxii-Ixxv 

Zi Yi FJK 683 

Zou $ (the place) 655 

Zu 1H (the place) 175, 285 


